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This is a scholarly book on one of the 
oldest living religions of India. Tracing 
the basic tenets of Vaisnavism to the 
hymns of Rgveda, the earliest religious 
literature of the world, the author has 
shown how an ancient cult has devel- 
oped itself by successive stages into a 
well-formulated monotheistic system in 
the hands of Ramanuja and his illustri- 
ous followers. In the second part of the 
book the fundamental philosophical 
theories of Visistadvaita Vedanta are 
presented to prove that Vaisnavism is 
not a mere religious cult, but has a 
credible philosophic foundation. In the 
third part of the book the distinctive 
theological doctrines of Vaisnavism are 
discussed thoroughly on the basis of 
original sources. Among the basic 
doctrines covered are: Visnu as 
Supreme deity, Visnu as inseparably 
related to goddess Sri, Visnu and His 
Attributes, Visnu and His Incarnations, 
Visnu as the supreme goal of life and 
Prapatti as the means of attaining 
Visnu. The religious discipline and 
ethical values which constitute an 
important feature of Vaisnavism are 
treated in the fourth part of the book. 
This volume makes available for the 
first time in English a comprehensive 
account of Vaisnavism. Students of 
comparative religion will find in this 
book a valuable source of authentic 
information. 


ISBN: 81-208-1098-8 Rs. 450 


Vaisnavism 
Its Philosophy, Theology and Religious Discipline 


S.M. SRINIVASA CHARI 


MOTILAL BANARSIDASS PUBLISHERS 
PRIVATE LIMITED e DELHI 


First Edition: Delhi, 1994 
Reprint: Dethi, 2000 


© MOTILAL BANARSIDASS PUBLISHERS PRIVATE LIMITED 
All Rights Reserved 


ISBN: 81-208-1098-8 


Also available at: 


MOTILAL BANARSIDASS 


236, 9th Main III Block, Jayanagar, Bangalore 560011 
41 U.A. Bungalow Road, Jawahar Nagar, Delhi 110007 


8 Mahalaxmi Chamber, Warden Road, Mumbai 400 026 
120 Royapettah High Road, Mylapore, Chennai 600 004 
Sanas Plaza, 1302 Baji Rao Road, Pune 411 002 
8 Camac Street, Calcutta 700 017 
Ashok Rajpath, Patna 800 004 
Chowk, Varanasi 22] 001 


Printed in India 
BY JAINENDRA PRAKASH JAIN AT SHRI JAINENDRA PRESS, 
A-45 NARAINA, PHASE-I, NEW DELHI 110 028 
AND PUBLISHED BY NARENDRA PRAKASH JAIN FOR 
MOTILAL BANARSIDASS PUBLISHERS PRIVATE LIMITED, 
BUNGALOW ROAD, DELHI 110 007 


To 
The Revered Memory of 
My Acharya 
Sri Gostipuram Sowmyanarayanacharya Swami 
, who was 
An illustrious example of an ideal Sri-vaisnava 
with profound Respect and Gratitude 


+ 


FOREWORD 


As early as 1943 the late Professor P.N. Srinivasachari, who was 
a pioneer in presenting a systematic and scholarly account of the 
essentials of Visistadvaita, was of the view, when he wrote his 
The Philosophy of Visistadvaita (The Adyar Library, Adyar), 
that ‘in contemporary Indian philosophy, Vedanta is over- 
weighted on the side of Advaita” and that “the balance will be 
restored only when the other systems of Vedanta, notably, that 
of Ramanuja, are widely known and appreciated in the west as 
well as in the east.’’ He maintained that, for the purpose of a 
comparative study of Vedanta as a whole, Visistadvaita must 
come “to its own in the world of modern Vedantic thought as a 


siddhanta as well as a synthesis.” (xlvi-vii). He claimed that his 


own work was “a humble attempt at presenting the central 
features of the philosophy of Visistddvaita as an introduction to 
its detailed study.”’ (xlviii) When he pleaded that Visistadvaita 
must be ‘given due importance for the purpose of maintaining a 
balance among the various systems of Vedanta, he was exhorting 


the scholars in general, and those belonging to the Vaisnava 


tradition in particular, to expound and highlight, in a systematic 
way, the philosophical theism of Visistadvaita not only for the 
purpose of maintaining a balanceamong the systems of Vedanta, 
but also for the ‘understanding of Indian culture and its syn- 


thetic genius.” For nearly five decades his exhortation has re- 


matned unheeded. I am happy that closely following the recent 
publication of Fundamentals of Visistadvaita Vedanta, a work 
which has been highly commended by scholars, Dr S.M. Sri- 
nivasa Chari has come forward with this scholarly work on the 
philosophical theology and religious discipline of Vaisnavisin as 
a supplement to it. Dr Chari is justified in his claim that for the 
t time ‘‘an attempt has been made to present in English and 
in a single volume a comprehensive account of philosophy, 
theology, and religious discipline of Vaisnavism;’’ (p. xi) 
and he has, I am happy to say, succeeded in his attempt. 
According to the Indian tradition, which insists on the unity 
of theory and practice, philosophy and religion are distinguish- 
able, but not separable. Philosophy, which is darsana, is comple- 
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mentary to religion, which is mata. While philosophy, without 
being merely speculative, should Tead to practice, religion, which 
calls for faith, should have a philosophical base. In other words, 
what we require is philosophy-based-religion and religion-biased- 
philosophy. Such a combination, as Dr Chari observes, is 
found in Vaisnavism, which is Vedic in origion and ‘which has 
developed distinctive theological doctrines which are founded on 
sound philosophical theories enunciated in the Upanisads.” 

(p. xxvi) With a view to distinguish the philosophical aspect from 
the religious in Vaisnavism, the former is referred to as Visista- 
dvaita Vedanta, while the latter is called Vaisnavism. But the 
two aspects, like the two sides of a coin, are inseparable. 

.  DrChari substantiates the claim that Vaisnavism is both 
philosophy and religion with reference to its Upanisadic base. 
The Veddnta-siitra explains the teaching of the Upanisads, 
which, on a superficial reading, appear to be incoherent, by re- 
arranging them within the structural frame-work of reasoning 
(tarka). The main topics which constitute the subject matter of 
the Upanisads can be grouped in different ways. According to 
one method, they can be brought under three groups—tattva, 
hita, and purusartha. Philosophy, which is mainly concerned 
with the nature of reality and the means of knowing it, deals 
with fattva. Ethics and religion, which deal with moral and 
spiritual practices required for attaining the goal, take care of 
hita and purusartha. It means that tattva, hita, and purusdrtha 
constitute the subject matter of both philosophy and religion. [t 
is well known that, while the first two adhyadyas of the Vedanta- 
siitra discuss exhaustively all issues connected with tattva, the 
remaining two adhyayas elucidate the problems connected with 
hita and purusartha. The expansion of the three categories into 
five called artha-paficaka, for which there is textual support in 
the H4arita-samhitd, has helped, so argues Dr Chari, to add “cer- 
tain distinctive theological doctrines which are not stated expli- 
citly in the Vedanta-sittra’”’. So, Dr Chari concludes :““Vaisnavism 
has both a philosophy and religion. Its philosophy is the same 
as that of Vedanta and its religion is not basically different from 
that of Vedanta except that it has been further expanded to meet 

_theological needs.” (p. xxxiii) 

Dr Chari’s book is comprehensive covering the entire gamut 
of the philosophy and religion of Vaisnavism. After setting forth 
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very elaborately the historical development of Vaisnavism in 
Part I, Dr Chari devotes as many as five chapters to the discus- 
sion of the philosophy of Vaisnavism in Part II of his book. It is 
necessary to mention in this connection that he has dealt with 
bhakti-yoga and moksa against the philosophical back-ground of 
the Upanisads and thé Veddanta-siitra in this Part itself, after ex- 
pounding the nature of Brahman cit, and acif. Part III of the 
book consisting of eight chapters deals with the theology of 
Vaisnavism. The analysis and explanation of the concept of 
§csatva with all that it implies for the soul, which is seeking 
liberation from bondage, and of the doctrine of prapatti which 
brings in for consideration the role of God on the one hand and 
that of the jiva on the other in the context of divine grace and 
human effort are commendable. In Part IV of the book, Dr 
Chari explains the Vaisnava way of life in which acdaryas, sacra- 
ments, practice of daily religious duties. and cultivation of 
ethical virtues find an integral place. 

What preserves a religion is its universality. The philoso- 
phical base of Vaisnavism, as Dr Chari points out, leads to the 
practice of vaisnava-dharma which guarantees peace with others 
through peace with oneself. Visnu. the all-pervadin rinciple, 
which is no other than Brahman, includes every being and 
indwells in every being. One who is aware of this truth will 
realize that, since Visnu isin all beings, all, being divine, are 
equal and that to love every being is to love Visnu. One who 
orders one’s life on the basis. of this awareness will practise the 
ideals of love and equality; such a person is a Vaisnava. 

Dr Chari’s book is not only comprehensive, but also_analyti- 

_cal. The explanation of concepts and the formulation of argu- 
ments in support of the concepts are analytical. Also, they have 
been supported by textual authority wherever necessary. This is 
a book which every Hindu should read for appreciating the 
philosophical and religious heritage which she has inherited. 
This is a book which every scholar interested in Indian philo- 
sophy in general and Vaisnavism in particular should read. 


R. BALASUBRAMANIAN 
CHAIRMAN 
INDIAN COUNCIL OF PHILOSOPHICAL RESEARCH 


PREFACE 


This book is in response to a long-felt need for a comprehensive 
treatise on the fundamental philosophical and theological doct- 
rines of Vaisnavism which is one of the oldest living monotheis- 
tic religions of India. During the last few decades books have 
been published on Ramdanuja’s Philosophy and Religion but 
these do not cover exhaustively all aspects of the Vaisnava reli- 
gion. Even the few_books written in English glish on Vaisnavism do 
not deal in detail with all the basic doctrines of Vaisnava theolo- 
gy. Further, while presenting Ramanuja’s thoughts, a clear-cut 
distinction has also not been made between philosophy and 
religion and the two are often mixed up. The Visistadvaita 
Vedanta expounded by Ramanuja is essentially a philosophical 
system developed_on the teachings contained in the Upanisads, 
the Vedanta-siitra and the Bhagavadgita. It also has a distinctive 
theology based on the Vedanta, as is the case also with Sarkara’s 
Advaita. Though philosophy and religion are not separable in 
the Indian schools of thought, it should still be possible to make 
a distinction between what is a philosophical system (darSana) 
and what is a religious system (mata). In my opinion the ViSsista- 
dvaita Philosophy as presented by Ramanuja ‘is distinct from 
the Visistadvaita Religion known more popularly as Vaisnavism. 
although the two are complementary, representing two facets of 
the same system of thought. This fact has been ably established 
by Vedanta Desika, an illustrious follower of Ramanuja, in his 
Tattva-muktd-kalapa and my other book Fundamentals of Visista- 
dvaita Vedanta published recently. I have, therefore, endeavoured 
in this volume to present the Religion of Visistadvaita under the 
title of Vaisnavism, as distinct from its Philosophy. The theolo- 
gical doctrines, each one of which constitutes a distinctive fea- 
ture of this religion, have been delineated from the philosophical 
theories and discussed separately in detail. So far as I am aware, 
it is the first time that such an attempt has been made to present 
in English and ina single volume a comprehensive account of 
Philosophy, Theology and Religious Discipline of Vaisnavism. 
In writing this book I have taken material mostly from ori-_ 
is ginal sourcebooks. During the period extending from 10th to 
15th century, eminent Vaisnava d@caryas have contributed erudite 
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INTRODUCTION 


Religion and Philosophy have been an indispensable part of 
Indian culture from remote past. The Rgveda which is the oldest 
religious literature gf the world together with the principal 
Upanisads contains profound philosophical as well as religious 
thoughts which have provided the foundation for the later 
development of philosophical and religious systems of India. 
Though philosophy and religion in India are not totally separat- 
ed from each other, they have grown together as complementary 
to each other. 

The major philosophical schools which have accepted the 
authority of the Vedas, are the Sankhya, Yoga, Nyaya, Vaise- 
sika, Parvamimamsa and Vedanta categorised as sad-darsana or 
the six systems of Indian Philosophy. Buddhism and Jainism 
which are also a part of Indian Philosophy fall outside this 
group as they do not acknowledge the authority of the Vedas. 
The Vedanta system comprises several schools which have arisen 
asaresult of the different interpretations offered by exponents 
of the Upanisadic texts, the Vedantasittra and the Bhagavadgira, 
the triple foundation of Vedanta. The principal ones among 
them are the Advaita of Samkara, the Visistadvaita of Ramanuja 
and the Dvaita of Madhva. 

There are also several religious cults of ancient origin. The 
sects which are referred to in the later religious literature are 
Vaisnavism, Saivism, Saktaism, Saurya, Vainayaka and Skanda. 
Of these the principal ones which are well developed with an 
extensive literature of their own and which have survived through 
centuries are Vaisnavism, Saivism and Saktaism. The two other 
major living religions which have had their origin in India are 
Jainism and Buddhism, but these two do not owe any allegience 
to the Vedas. It is customary to call the religion of the vast 
majority of Indians as Hinduism or the religion of the Hindus as 
distinct from Buddhism, Jainism, Judaism, Christianity and 
Islam—the other major religions of the world. Hinduism itself 
does not stand for any specific creed. It includes several cults, 
each witha distinctive character, and devoted to the exclusive 
worship of a specific deity as the Supreme Being. Though the 
various religious cults do have certain commonly accepted 
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doctrines and may be regarded as part of Hinduism in a broad 
sense, they are all identifiable as distinct. Each one isa well 
developed religious system with a long historical background and 
claims millions of followers. A comprehensive and separate study 
of each religion, therefore, would merit a closer study. 

Vaisnavism which is the main subject of this study is one of 
the oldest living religions of India. It is a monotheistic system 
based on the theory that Visnu is the Ultimate Reality, the 
Supreme Deity (paratattva) and identical with Brahman of the 
Upanisads. It believes that the exclusive and devoted worship of 
Visnu will lead to the attainment of the highest spiritual goal. It 
emphasises the observance of an ethical and religious way of life 
for the purpose of realization of Visnu. 

Vaisnavism is nota mere cult. It is essentially a philosophy 
of religion. It has developed distinctive theological doctrines 
which are founded on sound philosophical theories enunciated 
in the Upanisads. There are religions which do not havea rational 
philosophical basis. The tribal religions, the older Pasupata sects 
and some of the revealed theologies are of this type. On the 
other hand, we have metaphysical systems such as the Madhya- 
mika school of Buddhism and the Western schools of thought 
which do not include in them a theology. A philosophical system 
howsoever great and acceptable it might be, would lack practi- 
cal value if it cannot regulate the religious life of human beings. 
In the same way, a good theological system without a philoso- 
phical foundation might influence the life of an individual 
through a religious discipline, but may lack a sound philosophy. 
A sound religious system must, therefore, be structured ona 
strong philosophical foundation. Vaisnavism as a theological 
system pre-eminently fulfils this criteria. As a philosophy of 
religion it attempts to fuse religion and philosophy and reconcile 
the claims of revelation and reason. 

The basis for the above claim is that Vaisnavism is an out- 
come of the Vedanta as enshrined in the Upanisads, the Veddnta- 
sitra and the Bhagavad-gitd. The Visistadvaita Vedanta expoun- 
ded by Ramanuja which is essentially a philosophical system 
provides the philosophic foundation for it. Traditional scholars 
do not generally make a distinction , between Visistadvaita 
Philosophy and Vaisnava Religion. According to them the 
Visistadvaita darsana as it is rightly called like the Nyaya 
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darSana, is not different from the Vaisnava mata, as it is generally 
termed. Besides, in Indian philosophy, philosophy and religion 
are not treated as different from each other as is done in the 
West. The two are complementary and they often overlap. 
Nevertheless, we have to admit a distinction between what I 
would prefer to call Visistadvaita Philosophy and Visistadvaita 
Religion. The former represents the theoretical and systematic 
study of the nature of Reality, whereas the latter covers a practi- 
cal way of life which will lead to the realization of the ultimate 
spiritual goal. The main theme of the Upanisadic teaching as 
summed up in the three significant words is: ‘True knowledge of 
Brahman (brahmavit) should lead to the attainment of Brahman 
(4pnoti param).’ It thus emphasises the ultimate.value of philoso- 
phical pursuits as the attainment of Brahman. 

Keeping this in mind, the sage Vyasa, author of the Veddnta- 
siitra, has divided his reputed treatise containing aphorisms into 
four parts (adhydyas). The first part primarily deals with the 
nature of Ultimate Reality, termed as Brahman in the Upanisads. 
To maintain the rigour of the metaphysical character of the sub- 


j ject, the S#tras do not identify the one Ultimate Reality with any 


of the deities accepted as God of the religion by various cults with 
different names. This is in the spirit of true philosophical investi- 
gation which does not bring in theological concepts. The second 
part is primarily concerned with the re-establishment of the same 
truth expounded in the first part by way of refuting the theories 
of the rival schools of thought. The third part is focused on the 
sadhana or the means of realizing the Ultimate Reality. The 
fourth part is devoted to a discussion of the spiritual goal or the 
summum bonum of human life (purusartha). The two topics— 
sadhana and purusGrtha are very important because they spell 
out the practical value of the philosophical study. Sadhana or 
discipline involves an ethical and religious way of life leading to 
the achievement of the spiritual goal. This, in my opinion, is.the 
character of a true religion. Thus, both philosophy and religion 
are important as they are complementary. Mere philoscphy as 
speculative thinking and. intellectual exercise is of little practical 
value. Mere religion based on faith witha set of beliefs and 
ritualistic practices will not be rational. The two should be in 
harmony. The religious texts use the terms /#dna and karma.in a 
broad sense to cover theoretical knowledge gained from a study 
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of the Sacred texts and its practical application for achieving a 
spiritual goal. As an ancient verse states, mere /fdna without 
karma is useless and mere karma devoid of jfidna is equally futile.) 
Both are, therefore, important. Against this background, we have 
-to understand the difference between the Philosophy of Visista- 
dvaita (darsana) and the Religion of Visistadvaita ( Vaisnava- 
mata). 

There is a view that Vaignavism asa religion has been deve- 
loped primarily from the Vaisnava Agamas, the numerous 
Pajicaratra treatises, more than the Vedanta texts. Some scholars 
believe that there existed in the ancient past a Bhagavata religion 
or the religious practices of the Bhagavatas who worshipped 
Bhagavan Vasudeva and that Ramanuja imposed this religion on 
Vedanta philosophy to fuse the two to make ita philosophy of 
religion.2 This analysis’ may be true to some extent but it does 
not invalidate the view that Vaisnavism is an outcome of the 
Vedanta philosophy. The Paficaratra Agamas on which the 
Bhagavata religion is founded have their origin in the Vedas. 
The Agama-pramanya of Yamuna, the commentary of Rama- 
nuja on the relevant Vedantasitras referring to Pdajicarattra reli- 
gion and the Paficaratra-raksaé of Vedanta Desika have establish- 
ed beyond any doubt that the Paficaratra Agamas are of Vedic 
origin. This point becomes more evident if we compare Vaisna- 
vism with the older school 6f Saivism, another important mono- 
theistic religion. Saivism is primarily developed on the basis of the 
teachings contained in the Saiva Agamas, which are as old as the 
Vaisnava Agamas. Nevertheless, it cannot be taken asa religion 
developed from the Vedanta, because the Saiva Agamas, unlike 
Vaisnava Agamas, are not claimed even by ancient Saivites as of 
Vedic origin. They are regarded as treatises having independent 
divine origin and as different from the Vedanta.’ This is obvious 
from the fact that the Advaita Vedanta of Samkara, which is the 
oldest among the living Vedanta schools and whose followers 
also worship Siva, does not have any place in it for Saivism. 
Presumably, some later thinkers such as Srikantha (14th century) 
and Appayya Diksita (16th century), after realizing the rift bet- 
ween the Vedanta and the religion of Saivism, have attempted to 
accord a Vedantic authority to Saivism by interpreting the 
Vedanta-sitra in terms of Siva as the Supreme Being in the books 
entitled Srikantha’s Brahmasittra Bhasya and Appayya Diksita’s 
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Sivarkamanidipikd, a commentary on the Bhdsya. These efforts 
made ata later period with sectarian bias ata time when open 
clashes had developed between the two rival religions, are not of 
much relevance to establish the basic fact whether. or not a parti- 
cular ancient religious cult is an outcome of the Vedanta. We do 
not face a similar problem in the case of the Visistadvaita Ve- 
danta and its complementary Vaisnava religion. Historically the 
two have grown together as two facets of one and the same 
school of thought from the ancient past. We may, therefore, 
make a claim free from dogmatic assertion that Vaisnavism is a 
religion which has developed out of the Vedanta and has thus, a 
strong philosophic foundation. 

A few lines of explanation may be necessary ‘to substantiate 
this conclusion. The main topics of Vedanta are tattva or 
Reality, Aita or means of realization and purusdrtha or ultimate 
goal. Tattva is divided into two categories—para or what is 
ultimate and apara or what is dependent on the one highest 
Reality. The apara-rattva is of two kinds; the sentient beings or 
the individual souls that have consciousness and the material 
entities which are non-sentient in character. As Svetdsvatara 
Upanisad states, tattvas are broadly classified into three kinds— 
bhokta, the one who experiences the universe, bhogya or the 
universe of experience and preritdra or the one who controls the 
former two. In the’ language of Vedanta, the three realities are 
called as Brahman, the Supreme Being, jivatman, the individual 
self and jagat, the material universe. In the ViSistadvaita 
terminology, they are named as /évara, cit and acit respectively. 
The three constitute the fattva-traya. All the schools of Vedanta 
have generally accepted the three rarrvas. Differences arise when 
it comes to the question of determining the relationship between 
the para-tattva and apara-tattvas. The issues involved are whether 
all the three are absolutely real or whether the ultimate Reality 
alone is absolutely real, while the other two are either pheno- 
menal in character or dependent realities. If all the three are 
real, the question also arises as to whether the dependent 
realities are organically related to the independent one or in 
some other manner. We get three different answers to these 
basic questions and thus we have three principal schools of 
Vedanta—Advaita, Visistadvaita and Dvaita. 

From an epistemological standpoint, the schools of Vedanta 
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may be classified under three categories: abheda-vadu, based on 
the logical concept of non-difference, bheda-vada, based on the 
concept of difference and bhedabheda-vada or the theory of 
difference-cum-non-difference as a compromise of the cther two 
views. The abheda-vdda can itself assume different forms. It may 
be taken as undifferentiated, absolute oneness (tadatmya) as in 
the case of the Advaita Vedanta. It may also be taken as non- 
difference or oneness in the sense of organic unity, as advocated 
by the Visistadvaita Vedanta. .It may also mean oneness in the 
sense that only the ultimate Reality is independent (svatantra), 
while the other two realities, though different from each other, 
are absolutely dependent (paratantra) on the one independent 
entity, as in the case of Madhva’s Dvaita Vedanta. The concept 
of bhedabheda is also understood in different ways giving room 
to other schools of Vedanta such as those represented by 
Bhaskara and Yadava Prakasa. This is hardly the place to go 
into the details of these theories but suffice it to say that all 
schools of Vedanta accept the three metaphysical entities of 
God, soul and the physical universe. 

Regarding the second topic relating to Aita, the main issue 
according to the Upanisadic texts is whether /fdna, the spiritual 
knowledge of Brahman or the updsand, the meditation on 
Brahman is the direct means to attain the supreme goal. The 
Advaita Vedanta lays emphasis on jfdna, whereas Visistadvaita 
and Dvaita give greater importance to updsand, also known as 
the path of devotion (bhakti-yoga) aided by knowledge ( jfidna) 
and karma. Some schools have attempted to adopt a combi- 
nation of jfa@na (updsand) and karma, as that of Yadava and 
Bhaskara. 

Regarding the nature of the goal (purusdrtha), the doctrines 
advanced by each school vary. But what is common to all is the 
acceptance of the concept of cessation of bondage leading to the 
realization of supreme end. According to the ViSistadvaita 
Vedanta, it is the complete and comprehensive experience of 
Brahman by the individual soul in a transcendental realm. 

If we take into consideration these basic doctrines of Vedanta, 
we do not find that the religion of Vaisnavism is in anyway 
different from the Visistadvaita Vedanta. In fact, the former has 
adopted all the philosophical doctrines of the latter. The 
distinction, however, arises with regard to the manner in which 
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these doctrines have been further expanded or developed without 
breaking away from the original sources in order to meet certain 
theological needs. The three main topics of Vedinta—tartva, 
hita and purusartha—have becn expanded to make it a fivefold 
scheme of categories known as artha-paficaka. These are: (1) the 
nature of Brahman to be attained (prapya); (2) the nature of the 
individual self who aspires to realize it (prdptd); (3) the method 
of achieving the goal (prdptyupdya); (4) the nature of the goal 
(phala) and (5) the obstacles in the way of realization of the goal 
(prapti-virodhi). This scheme of classification is adopted on the 
basis of a verse found in Ha@rita Samhita, a Paficaratra treatise, 
which claims that these five topics encompass the essential 
teachings of the Vedas, the Itihasas and Purdnas.* The Vaisnava 
treatises frequently quote it and have primarily focused their 
doctrines on these five categories.’ Of these, the first two are 
covered by the first and second part of the Vedanta-sittra; the 
third and fourth categories by the sadhana and purusdartha 
sections of Veddita siitra. The fifth is also covered indirectly in 
the sddhana-pdda. Nevertheless, it is considered important that 
an individual should be made aware of how he is caught up in 
bondage and the various kinds of obstacles standing in the way 
of attaining the final liberation so that he develops in him a sense 
of detachment towards worldly pleasures and a yearning for 
moksa before he embarks on the prescribed path of spiritual 
discipline. Vaisnavism has, therefore, accorded importance to 
prapti-virodhi. 

The three tatrvas referred to by the Svetadsvatara Upanisad 
become part of the fivefold classification. However, these have 
been discussed by Vaisnavism in a different manner and in 
greater detail with emphasis on the theological aspects of the 
doctrines.* This has led to the formulation of certain distinctive 
theological doctrines which are not stated explicitly in the 
Veddnta-siitra. 

By way of elucidation of the above point, we may briefly 
examine the doctrines of [svara, the sadhana and moksa in order 
to find out how these topics have been dealt with in the Vaisnava 
treatises. Regarding Jsvara, the Veddntasiitra is concemed 
primarily in determining the nature.of the ultimate Reality. It 
focuses its attention on the criteria for determining a meta- 
physical entity as the ultimate Reality rather than going into 
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the question whether that Reality is Visnu or Siva or some other 
deity. Even when it deals with the question of meditation ona 
specific deity for attaining liberation, the Upanisad merely states 
in general terms that which is the cause of the universe is to be 
meditated upon (kdranam tu dhyehah), without mentioning the 
name of the deity.? Though for metaphysics it is immaterial 
what name is given to this Reality, it becomes very important 
for theology to specify the particular deity which fulfills the 
criteria of Reality and which, therefore, serves as the appropriate 
object of worship and contemplation. This is what Vaisnavism 
seeks to do as a theological system. It does not develop any new 
doctrine which has no basis in the Vedanta. On the other hand, 
it develops the same Vedanta theory by making it more specific 
by providing a practical guide for religious purpose. Thus, in 
Vaisnavism the Brahman of Vedanta Philosophy is identified 
with a personal god in the name of Visnu or Narayana strictly 
on the authority of Sruti as well as Smyti texts and well within 
the framework laid down by the Vedanta. Asa logical corollary 
to the acceptance of a personal god, which is a necessity in any 
theistic system of religion, the Supreme Being is conceived in 
Vaisnavism_ as one endowed with various attributes such as 
omniscience, omnipotence, Supreme Lordship, compassion, 
friendly disposition etc., including a divine bodily form in order 
to make the transcendental Reality a cognizable object of 
meditation and worship. 

With regard to the sddhana or means of liberation, the 
Vedantasiitra, following the general trend of the Upanisads, has 
laid greater stress on updsand and discusses in detail the several 
types of vidyads for Brahman-realization. Realizing the im- 
practicability of this path of discipline for persons who are not 
qualified for updsand, the Vaisnava theology advocate nydsa- 
vidya or the self-surrender to God which is one of the thirty-two 
vidyas laid down in the Upanisads and which is casier to observe 
being open to all irrespective of caste, creed and status of an 
individual. Here again it is not a novel doctrine brought into 
Vaisnavism from elsewhere but it is a development of the basic 
theory implicit in the Vedanta. 

On the subject of the purusdrtha, the author of the Vedanta- 
sutra takes a rationalistic stand. On the strength of the 
Chandogya Upanisad,' he expresses the view that the individual 
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self after becoming free from bondage. manifests itself in its true 
form. This means that after it attains Brahman, it becomes free 
from the shackles of karma. Once this state is reached, there is 
no return to mundane existence. This concept of moksa—a state 
in which the individual soul is freed from karma and attains 
Brahman—-is further expanded in Vaisnava theology to include, 
besides a positive state of existence for the jiva enjoying the 
bliss of Brahman, the divine service (kainkarya) to God in a 
transcendental realm known as paramapada, the Supreme abode 
of God. This has Ied to the development of the doctrine of 
nitya-vibhiti, the transcendental spiritual realm with a pictures- 
que description of paramapada and the concept of kainkarya or 
divine service by the released’ souls. All these may appear as 
speculative doctrines conceived by Vaisnava theology to create 
an interest in the devotees seeking liberation. But it is not so. 
These theories have come up as an outgrowth of the concept of 
moksa as outlined in the Vedanta. 

Thus, Vaisnavism as a monotheistic religion can be proved 
to have developed on the basis of sound philosophical theories, 
derived from the Upanisads and the Veddntasitra. Vaisnavism 
has both a philosophy and religion. Its philosophy is the same 
as that of Vedanta and its religion is not basically different from 
that of Vedanta except that it has been further expanded to 
meet theological needs. 

We shall present in this book the Philosophy of Vaisnavism 
and Theology of Vaisnavism separately. The philosophy will be 
dealt with under the following headings: 


The Doctrine of Ultimate Reality. 
The Doctrine of Individual Self. 

The Doctrine of Cosmic Matter. 

The Doctrine of Means (bhakti-yoga). 
The Doctrine of Goal (moksa). 
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The theology of Vaisnavism will be discussed under the 
following headings: 


Visnu as Supreme Being. 
Visnu and Goddess Sri. 
Visnu and His Attributes. 
Visnu and His Incarnations. 
Visnu and the Nitya-vibhiati. 
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6. Visnu and Jiva. 
7. Prapatti as means of Attaining Visnu. 
8. Visnu as Supreme Goal of Life. 


As an orthodox religious system, Vaigsnavism advocates a 
way of life involving certain religious practices, sacraments and 
cultivation of ethical virtues. As these constitute an important 
feature of Vaisnava religton, they have been dealt with separately 
under the following headings: 


Role of Acarya in Vaisnavisim. 

The Sacraments of Vaisnavism. 

The Religious Duties of a Vaisnava. 
Kainkarya for God and the Devotees of God. 
The Vaisnava Dharma. 
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The main objective of presenting the doctrines under separate 
headings is twofold. The first purpose is to establish that the 
Philosophy of Visistadvaita is distinct from the Religion of 
Visistadvaita, though the two are complementary representing 
two facets of the same one system. The second objective is to 
delineate the purely theological theories from the philosophical 
ones and present them with all the relevant details to enable the 
students of philosophy to understand them in the correct 
perspective. [ have felt the necessity of such a presentation for 
the obvious reason that the extensive Vaisnava treatises, parti- 
cularly those written by the Vaisnava dcdryas in the Manipravala 
language (a mixture of Tamil and Sanskrit) which include the 
several elaborate commentaries on the hymns of the Alvars have 
mixed up philosophy and theology. In fact, they are more 
theological in character than philosophical, as compared with 
the classic Sri-bhdsya of Ramanuja and the works of Vedanta 
Desika in Sanskrit such as Nydya-siddhdfijana and Tattva-mukta- 
kaldpa. This has created an impression in the minds of some 
scholars that ViSistadvaita is essentially a theology rather than 
philosophy. With a view to removing this wrong: notion, I 
published a book recently under the title Fundamentals of 
ViSistadvaita Vedanta based on the study of Vedanta Desika’s 
Tattva-mukta-kalapa which is mainly a philosophical treatise. 
That book seeks to establish that Visistadvaita is essentially a 
philosophical system though it includes theology in it. In order 
to uphold the philosophical character of the system, theological 
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doctrines were generally left out of the scope of that book, as 
Vedanta Desika himself had done in his Tattva-muktdé-kalapa. 
As theology is important for a theistic system, [ have attempted 
in the present book to expound the theological doctrines 
distinctive to Vaisnavism along with its philosophy and religious 
discipline in order to bring out the distinction between the 
philosophy and theology. 

The sourcebooks for the study of our subject are far too 
many.’ Apart from the Vedas. the principal Upanisads, the 
Itihasas (Ramdyana and Mahdbharata), the Vaisnava Puranas, 
the Agamas (both Vaikhanasa and Paficaratra), we have the 
erudite works in Sanskrit contributed by Yamuna, Ramanuja 
and his illustrious successor, Vedanta Desika. We have also a 
large number of scholarly treatises written in Manipravala 
language by Vaisnava acaryas between the 12th and [5th century. 
They fall into two categories: (a) those which primarily deal 
with the interpretation of the esoteric doctrines and hence are 
known as Rahasya-granthas or Sampradaya granthas and (6) 
those which are in the form of elaborate commentaries (vyakh- 
ydana) on the hymns of the Alvars (the Vaisnava saints of South 
India). A large number of works written at a later period 
between [6th and 19th century are mostly in the form of 
commentaries on the works of earlier d@cdryas and tracts dealing 
with certain doctrinal controversies between the two main sects 
of Vaisnavas—Vadakalai and Tenkalai.!° The literature that 
piled up in later years is indeed very extensive and it would run 
into volumes if one were to write on the subject expounding all 
the theories in detail as contained in these sourcebooks, both in . 
Sanskrit and Manipravala. It is not the objective of this book 
to write the History of Vaisnavism. Its scope is confined, as 
already indicated, to present the essential philosophical and 
theological doctrines of Vaisnavism comprehensively and ina 
lucid manner. 

The school of Vaisnavism which is covered in the present 
book is confined to the extant scholarly texts of Yamuna, 
Ram4nuja and his immediate successors such as Kiresa, PiJlan, 
ParaSara Bhattar, Nafijiyar, Periyavaccanpillai, Vatsya Varada- 
carya, Sudarsana Sari, Pillailokacarya, Vedanta Desika and 
Manavalamamuni. These Vaisnava dcaryas who lived during the 
period extending from 10th to 15th century have developed the 
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philosophical as well as the theological doctrines taking their 
stand on the authority of the Vedas, Upanisads. Itihdsas. 
Vaisnava Puranas, Paficaratra Agamas and the hymns of the 
Alvars. What is found in these authoritative sourcebooks truly 
represent the proper Vaisnavism. The treatises which have 
appeared subsequent to the 15th century are generally in the 
form of commentaries, glossaries on the Sri-bhasya of Ramanuja. 
the hymns of the Alvars and the works of Vedanta Desgika. They 
cannot be regarded as original works. I have, therefore, confined 
my study to the original sourcebooks written prior to the 15th 
century. With a view to presenting an objective exposition of 
the doctrines, [have avoided the mythological episodes from 
the epics and Puranas, generally used in the works of later 
Vaisnava dcdryas to substantiate the theological toncepts. 

Many other schools of Vaisnavism have come up in the post- 
Ramanuja period such as those of Madhva, Nimbarka, Vallabha. 
Caitanya, Ramananda, Jayadeva and Jianesvara. These schools 
are generally the offshoots of original Vaisnavism as expounded 
by Ramdanuja. They represent different forms of Vaisnava 
movements which attained popularity in different parts of India 
and are a part of bhakti movement to meet the local social 
conditions and the religious aspirations of the people of the area. 
I have, therefore, left them out of the scope of my study except a 
brief account of them for comparative study. {[ have also 
refrained from the temptation of comparing Vaisnavism with 
other Hindu monotheistic religions suchas Saivism and Saktaism 
and the non-Hindu religions of Christianity and Islam. 

Ramanuja’s Vaisnavism is often designated as Sri-vaisnavism 
to distinguish it from that of Madhva and other religious 
reformers. It is also described by some scholars as Vaisnavism 
of South India. These epithets, in my opinion, are misleading 
as it would give the impression that it is a religion confined to a 
small sect of a particular region. True Vaisnavism, as will be 
explained in the next chapter, is the one which has been in 
existence from the time of Rgveda and which has been developed 
through successive stages over several centuries culminating in 
the reformulation as a systematized philosophy of religion at 
the hands of Ramanuja. That Visnu is the Supreme Deity as 
associated with Goddess Sri or Laksmi as His consort is accept- 
able to all schools of Vaisnavism, though there may be differ- 
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ences of opinion with regard to the ontological status of the 
Goddess. Hence it is not necessary to add the prefix ‘Sri’, to 
Vaisnavism except for the purpose of showing veneration td the 
religion.'' Nor is it correct to call it the Vaisnavism of 
Ramanuja or of South India. Though Ramanuja as its exponent 
was born in South [ndia, he adopted the Vaisnavism which was 
in vogue at that time all over India. The inscripticnal evidence 
found in parts of North India and the fact that North India is 
the home of some of the important Paficaratra treatises which 
constitute one of the main sources for Vaisnavism demonstrate 
the prevalence of the religion in other parts of India. It is not, 
therefore, a regional cult, though it may be widespread in the 
South since Ramanuja’s time due to historical reasons. It is in 
fact a cult having a universal appeal as it believes that Visnu is 
the Supreme Deity who is immanent tn all and that the worship 
offered to other deities will ultimately reach Him even as rain 
water fallen from the sky into the different streams eventually 
Join the ocean.!? 

To my knowledge, this is the first time that an attempt has 
been made to present in English and ina single volume a com- 
prehensive account of Vaisnavism—its Philosophy, Theology 
and Religious Discipline based on original sourcebooks. It is 
my hope that this book may prove useful for students of 
comparative religion and in particular, for those who wish to 
make an in-depth study of Vaisnavism. 


NOTES 


|. hatam jnanam kriyahinam hata ca ajfianindm kriya 
(Quoted by Vedanta Desika in SS II.33). 

. Dr. R.G. Bhandarkar; Vaisnavism, Saivism etc., p. 6. 

See also M. Hiriyanna, Outlines of Indian Philosophy, p. 383. 

3. See Darsanodaya, p. 246 and p. 496. agamaikamilamidam darsanamiti 

pracyam abhiprayah. 
See also the commentary of Aghorasivacarya or. Bhoja’s Tattvaprakdsa 
(Quoted in Darsanodaya p. 496). 
Saivadarsanam tu vedadntavasandvadbhih vidvadbhih vyakulikrtam. 

4. Harita Samhita, prdpyasya brahmanoriipam praptusca pratyagatmanah: 
praptyupayam phalam caiva tatha prapti-virodhi ca. 
vadanti sakala vedah setihdsa-purdnakah. 

5. See RTS 1V. Arthapafiacakdadhikara. 

Also Arthapaficakam of Pijjailokacarya. 
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6. 


Piljailokacarya has written a separate treatise in Manipravala language 
under the title Tastvatraya. Vedanta DeSika has dealt with the subject 
in detail in a separate chapter in the Rahasyatrayasdra and also written 
an independent work under the title Tartvatrayaculukam. 


. The mention of ‘Sambhu' and ‘Siva’ in this context as objects of medi- 


tation in the Atharva-Ssiras and Svetasvatara Upanisads does not mean 
a God of a particular cult. See Chapter VII pp. 145-46, 148. 


. ChUp VIUII.12.2. See Chapter 6, p. [2]. 
. See pp. 35-38. 

10. 
11. 


See p. 29 for explanation of these terms. 

It is customary among the Vaisnavas since the time of Ramanuja to 
use the prefix Sri or Tiru its Tamil equivalent to all the words that 
have some religious significance. 


. Gkasat patitam toyam vathd gacchati sdgaram; 


sarvadeva namaskdrah kesavam pratigacchati. 


PART I 


HISTORICAL DEVELOPMENT OF 
VAISNAVISM 


HISTORICAL DEVELOPMENT OF 
VAISNAVISM 


Vaisnavism, one of the oldest living religions of India, is a 
monotheistic system which upholds Visnu as the ultimate Reality 
(paratattva). \t believes that the exclusive and devoted worship 
of Visnu leads to the realization of the highest spiritual goal 
(parama-purusdrtha) and for this purpose, it has laid down an 
ethical and religious discipline. 

The origin of Vaisnavism can be traced back to the Rgveda— 
the oldest religious literature of the world. Tradition, however, 
ascribes its origin tothe oral teachings imparted by Visnu him- 
self to Goddess Laksmi and in turnto Visvaksena, the divine 
angel. Judged on the basis of the extant recorded literature, we 
can find in the Rgveda adequate and unquestionable evidence 
for the basic tenets of Vaisnavism. There is sufficient number of 
hymns in the Rgveda, some of which are also repeated in the 
Yajurveda and Samaveda, which speak of Visnu as the highest 
personal God, who is the sole creator and controller of the 
universe and the saviour of humanity. The Western Indologists 
and some Indian scholars have, however, taken the view that 
Visnu mentioned in the Rgveda is one among several deities such 
as Agni, Rudra, Prajapati, Indra, Varuna, Soma etc., and that 
Visnu is, therefore, not a Supreme Deity. A dispassionate study 
of the hymns related to Visnu, on the basis of interpretations by 
ancient commentators such as Yaska and the exponents of 
Vedanta, bring out the true implications of the Vedic statements 
and reveal beyond doubt that the view of the Indologists is not 


correct. 
Monotheism of Rgveda 


Before we take up the import of the selected hymns of the 
Rgveda which support the above conclusion, we should examine 
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whether the religion of Rgveda can be considered monotheistic 
upholding the theory of one Supreme Being. The common view 
of many I[ndologists is that the Vedic religion is polytheistic. The 
basis for this view is that the hymns of the Rgveda speak of 
numerous deities (devatds) with diverse characteristics. Each 
dzity is described as having an individuality and a distinct status. 
According to one hymn the number of devatds is 3339.! In 
another place in the Rk Samhita the deities are divided into 
three groups: (1) those who dwell in the heavens (dyu-loka); (2) 
those whose abode is the mid-region (antariksa); and (3) those 
who reside on earth (prthivi).? Their total number is counted as 
33, eleven in each region. Therefore, on the face of it, it would 
appear that the religion of Rgveda cannot be considered mono- 
theistic and that it would be difficult to accept the supremacy of 
Visnu. 

There is a significant statement in the Taittiriya Upanisad 
which provides an answer to the issue whether or not the Rgaveda 
teaches monotheism. It states: ‘Maha is the Brahman, the 
Supreme Self and all other devards (deities) constitute its limbs 
or aspects’.? This fact is reiterated ina more explicit way in the 
Mahabharata. {t points out that Narayana, the highest personal 
God. is the: Supreme Being; all deities are created by Him and 
all other deities are, therefore, parts (afgas) of that. one great 
Being.* Another verse of the Mahdbhdarata offers the same expla- 
nation upholding the supremacy of Visnu. Thus it states: “Visnu 
isthe unique and unparalleled Deity; He is the Supreme Being 
(:nahad-bhiitam); the other countless beings which are different 
from each other exist as His different aspects. He pervades all the 
three worlds and controls them but He Himself is untouched by 
their defects.’”® 

From these statements it is obvious that the numerous deities 
referred to inthe Rgveda are no more than ‘functional appella- 
tions’ of one fundamental Reality. Three or thirty-three or three 
thousand are numbers to which it would be wrong to attach a 
literal significance. They are to be understood as figures of 
speech adopted by the composers of the Vedic hymns to convey 
certain truth which the seers had realized.® This fact has been 
brought out by the Brhadaranyaka Upanisad in the dialogue be- 
tween Sakalya and Yajfiavalkya. In reply toa question addressed 
to the latter by the former regarding the number of gods, the 
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number 3339 is reduced to 33, then to 3, later to 2, further to 
one and a half and finally to one. That one deity is described as 
prana or Brahman. The same Upanisad further explains that this 
numerical description of gods signifies the divine glories of one 
ultimate Reality.?, The ancient Vedic commentators, Yaska and 
Saunaka, have adopted this explanation. According to Yaska 
only one Supreme Being is sung differently and all other deities 
are its different aspects.» Saunaka, the author of Brhaddevata 
states: ‘There is but one deity. This deity has great powers and 
by its special powers it can assume many diverse forms. Hence 
the primary Reality whichis single Auman of the universe is 
described and praised under different names. Those who are 
described separately are part of this one Paramdtman.”® Sayana, 
the well-known commentator on the Vedas, also maintains the 
view that one Paramdtman is praised through the different 
deities.1°. 

The view expressed by the Vedic commentators and the 
Mahabharata is not a later innovation as some scholars contend, 
to support the monotheism of the Rgveda. There are hymns in 
the Rgveda itself, though these are fewer in number, which ex- 
plicitly speak of the existence of one Supreme Being. Thus, an 
oft-quoted hymn states: There is one Being (sat) but wise men 
call it by different names (ekant sat vipra bahudha vadanti).“ This 
is not the only stray statement but there are many others of th:s 
kind found in almost every mandala (part) of the Rgveda. We 
may cite a few. Inthe very first mandala we have another hymn 
stating that the siirya (sun) is the soul of the universe and its 
support.!? This emphasises the Upanisadic truth that the supreme 
Deity within the orbit of the sun is the controller of the entire 
universe as an indweiler of the sentient and non-sentient entities. 
In the third mandala, the hymn emphasises the oneness of the 
deity by stating that the worshipful divinity of gods is one. In 
the fourth mandala, the assertion of the Sage Vamadeva that 
“Tam Manu, lam Sirya,]am indeed everything etc., refers to 
the unity of Reality’’.44 A hymn in the fifth mandala says that in 
whatever form He was seen in the same form He is described. 
In the sixth maydala we come across statements such as He is 
one to whom prayer is to be offered!® corresponding to the 
Taittiriya Upanisadic text speaking of one ultimate Reality. 
Another text in the same mandala explicitly points out that there 
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is one monarch of the world.1? The passage in eighth mandala 
expresses in Clear terms that the one verily has become all this.1® 
A similar lucid statement can be found inthe tenth mandala 
which points out that wise people describe in many ways the 
One existent principle. In another hymn it is stated that He 
who gives names to different deities is one Supreme Being.” 

The Reveda Samhita not only acknowledges the existence of 
one ultimate Reality in general terms such as sat, eka etc., but it 
also refers to the essential characteristics of the one Reality in 
the same terms as the Upanisads speak of Brahman. The 
Supreme one Deity is regarded as primary cause of the universe 
(sarva-k@rana)."* He is considered as the controller of all (sarva- 
niya€maka)” and immanent in the hearts of men (antaryami). 
He is described as the ruler of the entire universe™ and the Lord 
of both the transcendental as well as the physical universe.?® He 
is referred to as the saviour of mankind and giver of immorta- 
lity. We also come across other important attributes of the 
Supreme Being such: as omniscient (sarvajfia) omnipotent 
(sarvasakta), endowed with unsurpassable glory (sarvdtisdyi) and 
the greatest of all. 

Though the hymns of the Rgveda are addressed to different 
deities and are used to invoke them for sacrificial purposes they 
do contain philosophical thoughts. The Vedic seers who sang 
the glory of different deities were fully conscious of one Supreme 
Being who is the inner soul of these deities. As already pointed 
out this truth has been well brought out by Yaska and other 
Vedic commentators.?’ Further, according to the principle of 
interpretation adopted by the author of the Vedanta-siitra, when 
a prayer is addressed to a specific deity such as Indra or Agni, it 
is not intended for that particular Being but on the contrary, it 
is meant for the Paramatman, the Supreme Being who is the 
indweller (antaratma) of that Deity.2* From the philosophical 
standpoint the various names suchas Indra, Agni, ViSvadeva 
etc., denote ultimately Paramatman. The Katha Upanisad also 
declares that the entire Vedas speak of the svaripa of Brahman.” 
Allthe different deities referred to in the hymns are, therefore, 
regarded as the different aspects or appellations of one Supreme 
Being. Thus, the religion of Rgveda is basically monotheistic 
despite its reference to numerous deities. These monistic ideas of 
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the Rk Samhita have been well developed in the Upanisads 
which quote the hymns of the Rgveda.*° 


Visnu in the Reveda 

We shall now consider whether or not Visnu referred to in 
the Rgveda is that Supreme Deity, the one Reality (sat) as des- 
cribed by the hymns? Is not Visnu also a general deity (devata- 
saménya) like all other deities? There are greater number-of 
hymns singing the glory of Agni, Indra and Rudra than that of 
Visnu. In some places Visnu is addressed along with Indra and 
Agni and is regarded asa solar deity (aditya). In view of this, 
some scholars are of the opinion that Visnu of the Rgveda is one 
among the other deities and He was raised to the status of a 
Supreme Being at a later period by the Epics and Puranas. 

There is no doubt that Visnu is accorded a higher place in 
the Rgveda even though fewer hymns are addressed to him.** 
The scriptural text itself states that Agni is the lowest of all the 
deities and Visnu is the highest.22 Whether or not Visnu is the 
Supreme Deity is to be determined with reference to the essential 
characteristics which define the ultimate Reality. Vedanta 
Desika has offered several definitions of Jsvara or Supreme 
Lord.** These serve as the criteria to determine the Supremacy 
of a deity. From the philosophical standpoint, the important 
criteria are that a deity which claims the status of the Supreme 
Being should be all-pervasive (sarva-vydpi), that it should be 
immanent in all beings as inner controller (antardtmd), that it 
should be the ground (adhdra) of all that exists in the universe 
and that it should be the sovereign of the entire universe (sarve- 
§vara). If we examine the hymns of the Rgveda addressed to the 
different deities including Visnu, taking into consideration the 
interpretations offered by ancient Vedic commentators and ex- 
ponents of the Vedanta. we see that Visnu of the Rgveda quali- 
fies fully to be considered as the Supreme Being (/$vara). 
Whether or not Visnu of the Rgveda is the Brahman of the 
Upanisads will be discussed later. For the present we may 
examine the meaning and implications of a few selected hymns 
addressed to Visnu. 

In the first place, the all-pervasive character (sarvavyapakatva) 
of Visnu has been explicitly brought out in more than one 
hymn of the Rgveda. This characteristic feature, which is an 
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important determining criterion of the Supreme Being, is not 
found in respect of any other deity. Even if it be found impli- 
citly in respect of any other deity, that deity is to be regarded as 
Visnu according to the principle adopted by the Veddnta-siitra.™ 
Eight hymns** appearing in the very first mandala of the Reveda 
Samhita speak about the greatness of Visnu by repeatedly refer- 
ting to the three strides with which He measured the entire 
universe. The description of Visnu with three strides signifies 
symbolically that the entire universe—the lower region (prthivi), 
the upper region (anzariksa) and ‘the higher region (dyuloka}—is 
pervaded by Visnu. The incarnation of Visnu as an avatdra as 
narrated in the later Puranas is not what is referred to here. On 
the other hand, it implies that Visnu along with the creation of 
the entire universe, pervades all that is created. The created 
entities derive their existence (sattd) by the immanence of the 
creator as tts inner self. The Upanisad expresses this truth ina 
different way. ‘Brahman wills to become many; it creates and it 
enters into the same as its inner soul’.3* According to the Vedic 
etymology (nirukta) of Yaska, the term Visnu means the one 
who pervades everything (yad visito bhavati tad visnur-bhavati).>* 
It is also interpreted as the one who enters into all (visnuh 
visaterva).>° The Ahirbudhnya Samhita, an authoritative Pafica- 
ratra treatise, upholds both the meanings.*° The philosophical 
significance of the three strides of Visnu has been brought out 
more explicitly in the Satapatha Brahmana.\ The passage says: 
Visnu is the very sacrifice (yajfa). He measured the entire 
universe for the sake of divine beings (devatds); the strides arc: 
the pervasion of the entire physical earth by the first step, the 
entire upper region (antariksa), by the second and the heavenly 
region (divam) by the third step. 

Some ancient commentators on the Vedas and also afew 
Western scholars have taken the view that Visnu is Sun-God 
(surya) and the three steps represent the rising sun in the early 
morning, the sun in the noon and the setting sun in the evening. 
The three steps are also interpreted as the manifestation of sun 
in three different forms, first as agni (fire) in the earthly region, 
the second one as vidyut (lightning) in the upper region (anta- 
riksa) and the third in the higher celestial region (divi) as surya 
(sun). Both the interpretations, though plausible stand opposed 
to the correct etymological meaning of the term Visnu as explain- 


Historical Development of Vaisnavism {| 9 


ed earlier. It also conflicts with the Rgvedic hymn* which speaks 
of an eternal Visnupada (either in the sense of abode of Visnu or 
as Visnu-svariipa). The sun or the realm of sun (siiryaloka) is not 
et.rnal. The term vicakrame (strode) used repeatedly in the 
hymns along with the word thredha (in threefold manner) has a 
special significance. The-number three, as Madhva has interpret- 
ed, covers not merely the three worlds—prthivi, antariksa and 
dyuloka—but the three Vedas (Rk, Yajus and Sama), the three 
time factors—past, present and future, the three kinds of jivas— 
devas, ddnavas and human beings, the three types of existents— 
sentient beings (cefana), non-sentient matter (acetana) and the 
mixed ones (smisra). The implication of it is that everything thet 
exists in the spatio-temporal universe is: pervaded by Visnu. If 
this meaning is accepted it becomes obvious that Visnu of the 
Reveda is the Supreme Being by virtue of His all-pervasive 
character. : 

The purpose of Visnu’s pepySion is to provide protection to 
all beings in the universe. This is made evident in the words 
Visnuh gopah’*® Gopa means one who is the protector of the 
universe and He carries out this function by upholding the 
dharma (dharmani dha@rayan). 

The most important hymn which establishes beyond any 
doubt the supremacy of Visnu is the one which speaks of the 
eternal abode (paramapada) of Visnu. The hymn runs as 
follows: ‘“‘The enlightened seers (siiris) always see that supreme 
abode of Visnu, like the shining sun pervading the entire sky as 
if it were aneye fixed in the heaven”’.** The word Visnu in this 
hymn refers to Para-Brahma because the supreme abode as 
existent eternally should belong to the eternal Supreme Being. 
The siris (seers) as explained by Ramanuja are the nitya-siris, 
those individual souls who are eternally free (those who never 
had any bondage unlike the released souls). They are endowed 
with perfect knowledge implying that they are omniscient. Only 
such individuals can have the vision of Visnu and His eternal 
abode.“® The word paramapada also means the svariipa or 
nature of Visnu in the sense that he is to be attained. The bound 
souls and all other deities cannot have a direct vision of this 
abode.*® The Katha Upanisad also refers to paramapada of 
Visnu.*? The Visnupuradna also reiterates this.“6 Human eye 
cannot grasp it because it is a transcendental spiritual entity. It 
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is only through the spiritual knowledge acquired after release 
from the bondage that it is possible to have the vision of Visnu’s 
abode. 

The description of Visnu as tridhdtu or one who mixes the 
three primary elements—prthivi, ap and tejas at the time of 
cosmic creation and offers support (dadhdra) to the entire 
universe brings out the supremacy of Visnu as the sole cause of 
the universe and as one who after creating it sustains it.*® This is 
the theory of cosmic creation advanced by the Chdndogya 
Upanisad.° One of the essential determining characteristics of 
I§varatva or Supreme Lordship is that He should be the ground 
or supporter of the entire universe (sarvadharatva). 

One other hymn*! states explicitly that Visnu is the protector 
of all (sarvaraksaka) by using the term trata and also that He is 
the Lord (inasya) which implies Lord of everything (sarvasya 
swamin). The expansion of the three worlds by His three strides 
is described as an extraordinary feat of masculine character by 
using the expression paumsyam. Such an epithet is not found in 
respect of any other devard in the Rgveda. 

The distinguishing characteristic of Vaisnavism is the accep- 
tance of the theory that Visnu as associated with Goddess Sri 
- is the ultimate Reality (Sriyah-pati). The root of this doctrine is 
found in one of the hymns.*? The meaning of this pdssage is: 
An individual who surrenders himself to Visnu. who exists 
from time immemorial (pirvydya), who is the creator of the 
variegated universe (vedhase), who is at the same time looks as 
newly born (naviyase) and who possesses as His consort the one 
that delights the entire universe (sumajjdnaye), such an indi- 
vidual not only lives an illustrious life in this world but also 
reaches the supreme spiritual goal. Though the name of Sri or 
Laksmi is not explicitly mentioned in this hymn, the term 
sumdjjdnaye used here is interpreted by Sayana as the Goddess 
Sri.53 This hymn as well as the subsequent one refer to the 
concept of ultimate Reality (rattva), the theory of self-surrender 
to God as the means of salvation (updya) and the idea of 
spiritual goal (purusartha) as conceived by Vaisnavism. The 
subsequent hymn emphasises in particular that the worship of 
such a Visnu by way of reciting his name with sincere and deep 
devotion without any selfish purpose will promote the develop- 
ment of jfidna in the form of bhakti (sumati).™4 
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According to the two hymns®> in the seventh mandala the 
greatness (mahima) of Visnu is immeasurable and inconceivable 
by any one, not even by other deities. The word para used in 
the hymn implies that Visnu is the highest of all. This kind of 
description is not found in respect of any other deity of the 
Rgveda. He is regarded as the benevolent God who bestows not 
only material prosperity to his devotees but also the highest 
Purusdrtha in the form of attainment of paramapada (supreme 
abode) of which He is the Lord.*® 

A passage in the Taittiriya Aranyaka of Krsna Yajurveda 
states more explicitly that Visnu upholds both the universe and 
the higher region.®’ It further states that He holds them in their 
respective places through His power. He alone (ekak) (implying 
that he is not dependent on any other power) sustains the entire 
universe, bringing out the fact that he is the @dhara or supporter 
of the universe.*® It also points out that this power of Visnu is 
greater than that of air and fire. He is the controller of all other 
deities which are stated to be the cause of death and destruction 
such as Yama and Agni.®® 

Of all the hymns of the Rgveda, the Purusa-sitkta included in 
the tenth mandala,© establishes decisively that Purusa who is 
equated with Visnu, is the Supreme Being. It is extolled as the 
most important Vedic passage by the Paiicaratra Samhitas and 
the Puranas because it expounds the doctrine of the ultimate 
Reality as enunciated in the Upanisads.*! This sakta is found in 
all the four Vedas and is, therefore, regarded as a scriptural text 
of greater authority.®* This passage‘is recited during worship of 
God and is used for expiating sins and attainment of any desired 
object such as health, wealth, happiness and moksa. It is named 
as Vaisnavi Samhita and its recitation will secure the grace of 
Visnu. Though there is no mention of Visnu by name, the term 
purusa is interpreted by all the commentators as referring to 
Visnu or Narayana. According to the etymological meaning as’ 
provided by Visnu Smrti and Padma Purdna, the letter puh 
means the abode in the form of physical body and the letter sa 
means one who dwells in it. The Prasna Upanisad states that 
Purusa or the one who dwells in the body (puriSayam purusa) is 
the highest Being, Brahman.® The Brhadaranyaka uses the term 
Purusa in the sense of Brahman. The Subala Upanisad identifies 
the term Purusa with Narayana.“ The Satapatha Brahmana®® 
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also uses the word Purusa as synonymous with Narayana. It 
designates Purusa-siikta as Ndardyana-siikta. In the Taittiriya 
Narayana Upanisad which is a part of Taittiriya Aranyaka, 
Purusa referred to in Purusa-siikta is identified with Narayana.® 
It also explicitly mentions that Narayana is Para-Brahma, to be 
meditated upon for moksa. The Padma Purana identifies Purusa 
with Vasudeva.” According to the Tairtiriya Aranyaka, the 
passage following immediately after Purusa-sikta, which is 
designated as uttara-nardyana by Satapatha Brahmana, mentions 
that Hri (meaning Bhit-devi!) and Laksmi are the consorts of the 
Purusa® referred to in the earlier part of Purusa-siikta. The 
explicit mention of the Goddess Laksmi and Bhi as consorts 
Tules out the possibility of taking Purusa of Purusa-sikta as any 
other deity such as Caturmukha-Brahma, Visvakarma and 
Prajapati and thereby establishing the fundamental tenet of 
Vaisnavism that Sriyak-pati or Visnu as associated with Sri is 
the Supreme Deity.°° The Purusa-sikta of the Rgveda covers 
briefly the fundamental concepts of Vaisnavism that Visnu or 
Narayana is the Supreme Deity (paratartva), He is both imma- 
nent and transcendent, He is the creator of the universe and He 
is the sole object of meditation (upasanda) for attaining moksa. 

There is another important passage in the Rgveda known as 
Sri-siikta which comes at the end of fifth mandala as anappendix. 
It is regarded as a Khila-siikta or as one taken from some other 
Sdkha of Rgveda and appended to the extant Rgveda. This sikra 
which comprises fifteen hymns speak of the greatness of Goddess 
Sri or Laksmi, referred to in the later part of Purusa-sikta as the 
consort of Visnu. It is held in high esteem as a Vedic passage 
and there are several commentaries on it written by ancient 
Vedic scholars. The Laksmi Tantra, a Paficaratra treatise has 
offered dztailed interpretation on every hymn. The important 
statement to be noted for our purpose is that it describes Sri as 
Isvari or the Sovereign of all beings—divine as well as human 
(isvarim sarva-bhitanam).” This doctrine. of Goddess, which 
constitutes an essential feature of Sri-Vaisnavism has its root in 
the Rgveda. That Goddess Laksmi is the consort of Visnu 
(visnu-patni) is’ also stated explicitly in the Taittiriya Samhita of 
Krsna Yajurveda.™ 
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Visnu in the Upanisads 

We have so far examined a few selected hymns of the Rgveda 
and passages of the Yajurveda to prove Visnu as a Supreme 
Deity (para-devata). The Upanisads present the philosophical 
and religious doctrines of Vaisnavism in greater detail. In fact, 
the philosophical doctrines which constitute the foundation for 
Vaisnavism are found in the Upanisads. The tattva-trayas or the 
three ontological entities, viz., /§vara (God), cit (soul) and acit 
(matter), the nature of /§vara as a personal God endowed with 
attributes, the bhakti or updsand as a sadhana or means of God- 
realization and the nature of moksa as conceived in Vaisnavism 
are all taken from the Upanisadic teachings, as will be shown in 
the later chapters dealing with these topics. Brahman or Atman 
(meaning Paramdatman) is no doubt the ultimate Reality accord- 
ing to the Upanisads. Such a Reality is the material cause of the 
universe (jagat-kdrana). The term Visgu is not frequently used in 
the Upanisads except in a few places. The Katha Upanisad 
while speaking of the spiritual discipline, refers to Visnu’s 
paramapada as the goal of the aspirant.”2 The Visnupada in this 
text is interpreted as the svariipa of Supreme Being (paramdatma 
svariipa). It may also be taken as the abode of Visnu referred to 
in the Rgveda.73 The Subadla Upanisad uses the expression 
Narayana as the sole reality existing prior to creation.” It also 
mentions the supreme abode of Visnu as the goal to be achieved, 
reiterating what is said in the Rgvedic hymn. The Mahopanisad 
which is accepted as an authoritative Upanisad by Ramanuja 
and also by Yadava Prakasa, an earlier commentator on the 
Vedanta-siitra, specifically states that in the beginning (prior to 
creation) only Narayana existed. There: was neither Brahma, 
nor Rudra, nor Agni, nor earth nor heaven.?> This passage 
which is identical to.other Upanisadic passages relating to 
creation of the universe uses the term Narayana in place of Sat, 
Atman and Brahman. On the basis of the principle of inter- 
pretation provided by the Mimamsaka, general terms bear the 
meaning of the specific term. Narayana being a specific term as 
compared to the other three, Ramanuja concludes that Narayana 
is the same as Para-Brahma or Paramatma used in other 
Upanisads.”* The Narayana Upanisad at the very outset identifies 
the Purusa of Purusa-sukta as Narayana.” After stating that 
Narayana is everything in the universe implying that He is the 
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inner controller of all deities, it points out that the knower of 
this truth becomes Visnu implying that he becomes equal to 
Visnu.”* Even if the authenticity of these Upanisads is question- 
able, as some critics maintain, the issue whether or not Visnu or 
Narayana is the Para-Brahma is settled by the Taittiriva 
Narayana Upanisad, also known as Mahdanarayaniya, which is 
acknowledged as authoritative by all the Vedantins.7* This 
Upanisad clearly states that the Purusa referred to in the Rgveda 
is the Ruler of the universe and that He is Narayana, the Para- 
Brahma and Para-tattva.®° We can, therefore, take it that Visnu 
of the Rgveda who is also identified with Purusa is the Supreme 
Deity. The Aitareya Brahmana also decisively states that among 
the deities, Agni is the lowest and Visnu is the highest and that 
all other deities come in between.®! 


Vaisnavism in the Agamas 

In the post-Vedic period, a fuller development of the impor- 
tant tenets of Vaisnavism can be found in the Agamas, a body of 
religious treatises devoted primarily to the modes of worship of 
God. The term agama generally means sacred texts and refers in 
particular to the revealed scripture (nigama). But dgama as 
applied to the religious literature under our consideration means 
that which came later than the Vedas (the root gam with the 
preposition @ implies to move towards an object to be gained). 
The Agama is also known as tantra or the system that elaborates 
the knowledge acquired from the Vedas (tan means to spread and 
trad means to save the aspirant from the fear of bondage). It is 
also designated as sarithitad or the composition. 

The dates of the Agamas are disputed among the modern 
scholars varying from 3000 B.c. to a.p. 800.82 But according to 
tradition the main source of the Vaisnava doctrines contained in 
the Agamas is the Vedas. The Mahabharata in which we have 
the earliest and clear presentation of the essential teachings of the 
Pajicaratra Agamas states that Lord Narayana is the promulgator 
of the Pajicaratra system.“ The Vedanta-sittra whose author is 
thesame Vyasa as composed the Mahabharata,“ makes areference 
tothe Paficaratra system.®> Weshould, therefore, accord to the 
Agamas a period which is later than the Vedas and earlier than 
the Mahabharata. : 

There are several types of Agamas. Of these the Vaisnava, Saiva 
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and Sakta Agamas are considered important. The Vaisnava 
Agamas uphold the exclusive worship of Visnuas the Supreme 
Deity. Saiva Agamas emphasise the worship of Siva as the 
Supreme Deity. The Sakta Agamas regard Sakti or a female 
energy known by the names of Goddess Devi, Durga, Kali etc., 
as the Supreme Deity. We are primarily concerned here with the 
Vaisnava Agamas which constitute the main source for the later 
development of Vaisnavism. 

The concept of Visnu as the Supreme Deity as found in the 
Rgveda was developed into a cult in the Vaisnava Agamas 
emphasising the exclusive worship of Visnu as a means to 
salvation. Realizing the need of offering worship to one deity 
in a concrete form these Agamas have evolved the concept of 
worshipping it in an image form (arca). Asa follow up of this 
form of worship, the consecration of icons, the construction of 
temples for this purpose and the observance of certain prescribed 
daily rituals and other festivals in the temples have all been 
formulated in the Agamas. All these have influenced the 
development of Vaisnavism. 

The Vaisnava Agamas fall under two categories—Vaikhanasa 
and Paficaratra. The former which is older in origin is based on 
the Vaikhanasakalpa Siitras compiled by the Vedic Sage 
Vikhanas and claims that it has taken its teachings direct from 
the Vedas. The Vaikhanasa system was expounded by four 
sages, Marichi, Bhrgu, Atri and Kasyapa who are claimed to be 
the disciples of Vikhanas. On the authority of the hymn of the 
Rgveda®’ referring to the worship of Visnu, it advocates that 
Brahmins should perform the arcana of Visnu daily.®® Visnu in 
this system is identified with Narayana, the very Brahman, on 
the authority of the Taittiriya Narayana Upanisad.®° This sets 
aside the doubt whether Visnu referred to in the Rgveda is 
Narayana, the Brahman of the Upanisads. 

The Paficaratra Agamas are based on the Ekayana recension 
of Sukla Yajurveda (which is not extant) and thus, these too are 
of Vedic origin. The term Paiicaratra is explained in different 
ways but the one plausible interpretation as provided by Vedanta 
Desika®® is that it teaches the fivefold daily religious duty of a 
Vaisnava, viz., abhigamana, upadana, ijya, svadhydya and yoga.*! 
As Ahirbudhnya Samhita explains, the name is also derived from 
the concept of the fivefold manifestation of the Supreme Being 
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as para, vyiiha, vibhava, arcéd and antaryami.®® The names which 
are generally used for Visnu in these Agamas are Bhagavan and 
Vasudeva. These names including that of Narayana are identical. 
The Ahirbudhnya Samhita has offered a detailed etymological 
interpretation for these terms®* and if we take these into con- 
sideration, it is obvious that all the names represent the Supreme 
Bzing, the very Brahman of the Upanisads. 

Some ancient as well as modern scholars have taken the view 
that Pajicaratra is non-Vedic in origin and hence not authori- 
tative. The validity of Paficaratra system has been vindicated by 
Yamuna inhis Agamapramanya, by Ramanuja in his commen- 
tary on the relevant Vedanta-siitras and ina more emphatic way 
by Vedanta Désika in the Pdfcaradtraraksa. The Mahabharata 
extolls it as authoritative because it is taught by Lord Narayana. 
The Pajicaratra Samhitas claim their origin from the Vedas.” It 
is, therefore, definitely pro-Vedic. Sarnkara in his commentary 
onthe disputed Vedanta-siitra regarding the validity of Pajica- 
ratra questions only some of its philosophic theories which 
apparently appear to contradict Vedic teachings such as the 
origin of the jiva, but he has not openly disputed the essential 
teachings of Paficaratra theology. In fact, Sarnkara holds in high 
esteem the Bhagavatas, the four Vydhas, the concept of Vasu- 
deva as Supreme Deity and the fivefold religious practice of 
Bhagavatas.*5 

The Paficaratra Samhitds or treatises are far too many. The 
Sambhitas themselves enumerate them and the number varies 
from 108 to 154. Dr. Otto Schrader has listed about 210 and 
Pandit V. Krishnamacharya has mentioned 225.% They have 
been written at different periods. A few are most ancient, while 
many others are of later origin. The most ancient and authorita- 
tive Vaisnava Agamas are Sattvara, Pauskara and Jayakhya 
claiming their source to the divine teachings (divya). Based on 
these, we have /svara, Paramesvara and Padma Samhitas which 
have been contributed by the sages (muni-bhasita). Two other 
Agamas from which material has been drawn extensively by the 
Vaisnava Gcaryas for expounding the doctrines of the avatdra, 
Goddess Sri and prapatti are Ahirbhudhnya Samhita and Laksmi 
tantra. The other important topics which have been adopted by 
Vaisnavism from the Pajicaratra texts are: the six principal 
attributes of God (sadguna), the mode of worship of God in the 
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form of icon at temples as well as homes, the fivefold daily 
religious observances (paficakala-prakriya), the theory of nitya- 
vibhiiti and paramapada (divine abode) and the concept of 
Bhagavata. In general, the theological aspect of Vaisnavism has 
been greatly influenced by the Paficaratra system. On the philo- 
sophic side, the influence of the Agamas has not been so great. 
The philosophical theories relating to the doctrines of Isvara, 
jiva, prakrti, their organic relationship, the means (upaya) and 
goal (moksa) are all taken direct from the Upanisadic teachings. 
We shall bring out the extent of influence of the Agamas on 
Vaisnavism when we discuss these doctrines in the respective 
chapters. 


Vaisnavism in the Ramayana and Mahabharata 

After the Agamas, the development of the essential tenets of 
Vaisnava Philosophy and Religion has taken place in a compre- 
hensive way in the two Itihasas (epics), the Ramayana and 
Mahabharata which includes the Bhagavadgita. The Ramayana 
is the older epic since we have references to Rama’s avatdra in 
the Mahabharata. It is regarded by the Vaisnava dcdryas as 
a Saranagati-sastra, a text expounding the doctrine of self- 
surrender. The episode of Vibhisana who deserts his kingdom, 
family and all wealth and seeks the refuge of Sri Rama isa 
classic illustration of Saranagati. It is also regarded asa text 
expounding the greatness of Goddess Laksmi through the 
character of Sita. Valmiki himself states that Ra@mdyana is 
essentially the portrayal of Sita’s character.°? The Ramayana 
depicts that the very Lord Visnu incarnated Himself in the form 
of a human being as the son of the emperor Dasaratha, extolling 
the significance of avartéra. Laksmana and Bharata are presented 
as the personification of the two important Vaisnava concepts, 
viz., d@satvd or service to Bhagavan as the sole purpose of an 
individual soul and Bhagavad-bhakti or the worship of God 
with devotion. Satrughna symbolises the Bhdgavata-kainkarya or 
service to a God’s devotee which is considered to be of greater 
spiritual value than Bhagavat-kainkarya or service to God. The 
Vaisnava dcdryas including Ramanuja have freely drawn mate- 
rial from the Ramayana in developing the theological doctrines 
of Vaisnavism. 

Next in importance comes the Mahabhdrata, which is almost 
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the encyclopaedia of Vaisnava Philosophy and Religion. Though 
it deals with many other topics relating to social and ethical 
values and also other religions suchas Saivism, it lays greater 
emphasis on the various doctrines of Vaisnavism. It is regarded 
as the fifth Veda (paficama veda).°* The doctrines of Pajficaratra 
are found recorded for the first time inthe Narayaniya section 
of Santiparva of the Mahabharata. The identity of Visnu, with 
Vasudeva, Narayana and Bhagavan as well as with Krsna is 
established in the Mahabharata. The devoted worship of Visnu 
or Vasudeva as the sole means of moksa is brought out emphati- 
cally in this Itihdsa. The Moksa-dharma section of Santiparva is 
devoted to the presentation of the philosophy and religion of 
Vaisnavism. The Bhagavad-gita which forms part of Mahabharata 
is the most important sourcebook and in fact it constitutes the 
foundation for the exposition of the sadhana for moksa. For the 
first time we find in this work a detailed account of karma-yoga, 
jfiana-yoga, bhakti-yoga and briefly Saranagati. Ramanuja in his 
introduction to the Gita says that the Lord under the pretext of 
teaching to Arjuna imparted to us bhakti-yoga (bhaktiyogam 
avatadrayamasa). Besides the exposition of Vasudeva as the 
Supreme Deity, it offers a detailed account of Vaisnavism. The 
Sahasranama of Visnu, the thousand names of Visnu, narrated 
by Bhisma in the Anusdsana-parva provides a deeper insight 
into the greatness of Visnu and his numerous attributes. The 
supremacy of Visnu as against all other deities including Siva 
and Brahma is upheld throughout the Mahabharata. It is, there- 
fore,no wonder that Ramanuja and his followers have drawn 
material extensively from the Mahabharata in not only expound- 
ing the Vaisnava doctrines but also used it as an unquestionable 
evidence (pramdana) to support their teachings. 


Vaisnayism in the Puranas 

The contribution of the Puranas in general and Visnupurana 
of Sage ParaSara in particular is significant in developing the 
Vaisnava doctrines. The Visnupurdna is acknowledged as the 
oldest and the most authoritative Purana. Both Sashkara and 
Ramanuja hold it in high esteem and have accepted it as an 
authentic sourcebook for determining the philosophical doctrin- 
es.°° It presents all the basic doctrines, both philosophical and 
theological, of Vaisnavism. This is the earliest text which treats 
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Godhead against the background of Pajficaratra system. Visnu 
is held as the Supreme Deity (para-tattva) and is identified with 
the very Brahman of the Upanisad. At the very outset the 
Purana asserts that Visnu is the primary cause of creation, 
sustenance and dissolution of the universe, reiterating the 
definition offered by the Taittiriya Upanisad and Vedantasiitra 
for Brahman.!°! The same Visnu is also spoken of as Bhagavan 
and Vasudeva.'®? He possesses six attributes (sadguna) and is 
also free from all defects. The concept of ubhayalingatva as 
stated inthe Vedantasiitra is thus explicitly brought out in this 
Purana. The central doctrine of Vaisnavism, viz., that Visnu is 
inseparably associated with Goddess Sri, that the latter is also 
all-pervasive (vibhu) like God and that She is also the giver of 
moksa finds a significant expression here.!% The Vaisnava con- 
cept of paramapada, (the eternal abode of Visnu) is also referred 
to in this Purana.!% 

The other Puranas are classified into three categories—satt- 
vika, rajasa and tamasa. The Sattvika Puranas are those which 
emphasise the greatness of Visnu, rdjasa speak about Brahma 
and 1amasa refer to the greatness of Siva and Agni. This classifi- 
cation is made inthe Marsya Purana for the purpose of determin- 
ing the relative validity of the Puranas, whenever conflict arises 
between their teachings. The Sartvika Puranas are, therefore, 
regarded as Vaisnava Puranas. These are: Visnudharmottara, 
Padma, Garuda, Varaha, Nadradiya and Bhagavata besides Visnu- 
purdna. All these, therefore, contain material supporting the 
tenets of Vaisnavism. 


Vaisnavism in the Tamil Hymns of Alvars 

The four thousand Tamil hymns composed by the twelve 
Vaisnava saints known as Alvars marks an important stage of 
development of Vaisnavism. Alvars were born in different parts 
of South India long before RZ manuja. The traditional date as- 
cribed 10 the earliest Alvar is 4203 p.c. and the date of the latest 
Alvar is 2706 8.c. But modern scholars assign it to the period 
between the A.D. 200 and a.p. 800.1% They were great mystics 
deeply immersed inthe divine experience. They have expressed 
their experience of God and His glory inthe form of Tamil 
verses which are collectively entitled Nalayira Divyaprabandham 
or four thousand Divine Hymns. These mystic outpourings 
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contain rich philosophical and religious thoughts drawn from 
the Upanisads, Itihasas and Puranas. They cover all the essential 
teachings of Vaisnavism and have thus contributed to the further 
development of Vaisnavism by Nathamuni, Alavandar and 
Ramanuja, the three principal Vaisnava apostles and by the 
later Vaisnava dcaryas. 

Of the four thousand hymns contributed by the different 
Alvar? varying in number, 1102 verses of Nammalvar which 
are called Tiruvaymoli are held in high esteem. They are regard- 
ed as Dramida Upanisad or Tamil Veda (Tamil-marai) because 
these contain the quintessence of the Upanisadic teachings. Its 
importance and popularity in the realm of Vaisnavism may be 
judged by the number of commentaries and sub-commentaries 
written on these hymns. In fact, some of the Vaisnava dcdryas 
after the 14th century have been so much attracted by the hymns 
of the Alvars that they have devoted greater attention to the 
teachings contained in the hymns and the commentaries thereon 
in Manipravala language in preference to the Vedanta texts in 
Sanskrit. Ramanuja, though he did not write any commentary 
on the Tamil hymns, has definitely been influenced by their 
teachings. Under his direction, the very first commentary known 
as Ardyirappadi was got written by his closest disciple named 
Pillan. The main doctrines expounded inthe Tamil hymns are: (/) 
that Visnu or Narayana associated with Sri is the paratattva; (ii) 
Bhakti or prapatti is the means to attain moksa; (ii) kainkarya or 
service to God and godly menis animportant duty of a true 
Vaisnava; (iv) moksa or release from bondage is the supreme 
goal. The three principal tenets of Visistadvaita Vedanta, viz., 
Tattva, Hita and Purusartha as presented in the Vedanta-sitra, 
are developed by Nammalvar in the Tiruvaymoli. The Vaisnav- 
ism expounded by Ramanuja and his followers are based not 
only on the teachings of the Upanisads, Veddnra-siitra, Bhagavad- 
gita and the Paficaratra. treatises but also on the teachings 
contained in the Tamil hymns of Alvars. Hence it is designated 
as ubhayavedania that is, Vedanta based on Sanskrit Vedanta 
texts and Tamil works of Alvars. 

From the brief outline of the historical development of 
Vaisnavism presented so far, it may be observed that the religion 
and philosophy of Vaisnavism has been prevalent since very 
ancient times up to the period of Nathamuni, Yamuna and. 
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Ramanuja, the three eminent Vaisnava dcdryds who as its 
principal exponents, formulated it into a religious and philoso- 
phical system. There are four stages of development during this 
long period: (1) the Vedic period, (2) the post-Vedic period 
(when Agamas developed), (3) the period of the {tihasas and 
Puranas, (4) the period when the Alvars survived. | would not 
like to venture the dates of these periods for two reasons: (1) the, 
dates are under dispute between the traditional scholars and the 
modern scholars; (2) they are not relevant for the purpose of 
presenting the Philosophy and Religion of Vaisnavism. If we go 
by tradition, Vaisnavism has a divine origin, as in the first place 
it was taught by Lord Visnu to Brahma and in turn to Sanat- 
kumara etc. But taking the view of modern scholars, we may 
trace its origin to the Rgveda. The period of the Rgveda itself is 
‘disputable among scholars ranging from 5000 B.c. to 600 B.c. In 
the same way the period of the Mahabharata according to some 
scholars is 300 n.c. and for some it is 3000 B.c. (beginning of 
the present age of Kaliyuga). Nammalvar was born, according to 
tradition inthe beginning of Kaliyugau. If this is accepted, we 
have to place the age of the Agamas which have had a direct in- 
fluence on the Alvars and to which references are found in the 
Mahabharata, as far back as 5000 3.c. All that is important to 
note for our purpose is that Vaisnavism has a long antiquity. 
Even going on the basis of the Rgveda, where we have noticed 
the hymns asserting the monotheistic religion of Visnu, itis as 
old or older than the Rgveda. 


Inscriptional Evidence for Antiquity of Vaisnavism 

On the basis of inscriptional and internal textual evidence, we 
can also safely attribute considerable antiquity to Vaisnavism. 
Aninscription found at Ghosundi in Rajasthan mentions the 
construction of a wall round the hall of worship of Sarnkarsana 
and Vasudeva, ihe two important deities of Agamas. On epigra- 
phical evidence, it is believed to have been engraved about 200 
B.C. In another inscription discovered at Besnagar, Heliodara, 
a native of Taxsasila and an ambassador of the Yavana, King of 
Taxila, erected a column with the image of Garuda (the bird 
mount of Visnu) at the top (garudadhvaja) in honour of Vasu- 
deva, the God of gods. He calls himself a Bhagavata. This 
inscription is considered to belong to the earlier part of the 2nd 
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century before Christianera. At that time Vasudeva must have 

been worshipped as the God of gods or the Supreme Being and 

his worshippers were called Bhagavatas. [n another inscription 

found in the cave at Nanaghat (Maharashtra), the names of 
Samkarsana and Vasudeva (asa compound word) occur along 

with those of other deities in the opening invocation. This 

inscription appears to belong to the Ist century B.c.!°° More 

important than this, Panini Sittra!° makes mention of Vasudeva. 

Panini, the grammarian, belonged to a period long before Chris- 

tian era. Patafijali, the commentator on the Sitras, explains that 

Vasudeva in the Sitra refers only to God and it is not the name 

of a Ksatriya. All these evidences indicate that long before these 

inscriptions were written, the Bhagavata cult with the belief in 

Vasudeva as the Supreme Being must have existed. The refer- 

ences to Vasudeva and Samkarsana indicate the prevalence of 
Paficaratra system since these names are of the Vyitha forms of 
Visnu or Para-Vasudeva. The Bhagavata religion is not distinct 

from Vaisnava religion since the two deities, as has been explain- 

ed earlier, refer to the same God. We will not be wrong in 

concluding that Vaisnavism, both according to tradition as well 

as historical evidences, isa very ancient religion going back to 

pre-Christian era. 


Development of Vaisnavism by Nathamuni, Yamuna 
and Raémanuja 

The next stage of development of Vaisnavism comes with 
the era of the advent of the three eminent dcdryas—Nathamuni, 
Yamuna and Ramanuja, who are regarded as the three principal 
pontiffs of Vaisnavism. Nathamuni was born in A.D. 824; 
Yamuna also known as Alavandar was bornin a.p. 916 and 
Ramanuja in A.D. 1017. As already observed, Vaisnava religion 
has been prevalent right fromthe Vedic period. Its teachings 
have been found scattered in the Vedas including the Upanisads, 
Ramayana and Mahabharata, the Puranas, the Agamas and the 
hymns of the Alvars. During this long period of its growth, several 
other rival schools of thought—both philosophical systems as 
well as religious cults have come up. We have had Buddhism, 
Jainism, Pasupata and other forms of Saivism and Saktaism. 
On the philosophical side we have had Sankhya, Yoga, Nyaya, 
Vaisesika, Mimarhsa and Advaita as well as Bhedabheda schools 


Historical Development of Vaisnavism | 23 


of thought. The main opposition to Vaisnavism as a_ religious 
cult, has come from Saivism, Buhdhism and Jainism. In order to 
uphold the teachings of Vaisnavism as against other rival 
religious creeds there was an urgent need to consolidate and 
systematise the thoughts found in different religious works and 
also for the propagation of the religion. This task was fulfilled to 
a large extent by Ramanuja and his forerunners, Nathamuni 
and Yémuna. Though all the three dcaryas are the exponents of. 
Vaisnavism, major credit goes to Ramanuja in terms of the 
contribution made by written works and propagation of the 
religion through a large number of well qualified apostles.™!! As 
will be shown presently, the monumental works suchas Sri- 
bhasya (commentary onthe Vedanta-siitra), Gitabhasya, Veddrtha- 
samgraha and the Gadyas (prose lyrics) bear evidence to the 
extant of his intellectual contribution to Visistadvaita system 
and Vaisnava theology. But -Ramanuja owes his knowledge to 
the works of both Nathamuni and Yamuna, as he himself 
acknowledges his debt of gratitude in the opening verse of the 
Gitabhasva."!? In the same way, he states that he is following the 
views expressed by Bodhayana and other purvdcaryas in writing 
the commentary on the Vedanta-sitras.1¥ 

Nathamuni, the first pontiff of Srivaisnavism, wrote two 
works: Nydayatattva and Yogarahasya. Both the works are not 
extant and it is difficult to evaluate their contents. However, the 
Nydyatattva must have been an important philosophical treatise 
since both Ramanuja and Vedanta Desika have referred to it. 
Nathamuni made a significant contribution to Vaisnavism by 
rediscovering the four thousand hymns of the Alvars,"* re- 
arranging them into four parts and introducing its recitation by 
the Vaisnavas as part of the worship at temples. Following the 
teaching of Nammalvar, Nathamuni seems to have advocated 
the adoption of prapatti or self-surrender as the means of 
salvation in place of the rigorous bhakti-yoga. 

Yamuna, the grandson of Nathamuni has written a few 
important works: Siddhitraya, Agamapramanya, Mahdpurusanir- 
naya, Gitarthasamgraha, Stotraratna and Catuhsloki. In the 
Siddhitraya comprising three parts each one dealing with God, 
soul and knowledge respectively Yamuna has made a significant 
contribution to the Visistadvaita Philosophy. The rest of his works 
have laid the foundation for the formulation of the important 


24 | Vaisnavism 


doctrines of Vaisnavism—the supremacy of Visnu as the 
ultimate Reality, the ontological status of Goddess Sri and the 
doctrine of Saranagari or self-surrender. The Agamapramanya 
vindicates the authoritativeness of the .Paficaratra Agamas on 
the basis of which the Theology of Vaisnavism is developed. In 
fact, these are the first written extant works in Sanskrit contri- 
buted by a Vaisnava dcdrya for understanding the Vaisnava 
theology. All these have helped Ramanuja to  systematise 
Visistadvaita Religion and Philosophy. 

The most significant contribution to the development and 
propagation of the Visistadvaita Philosophy and the Vaisnava 
Religion has been made by Ramanuja. Ramanuja was born at 
a time when the Advaita Vedanta propounded by Sasnkara had 
taken a deep root in the minds of people. Though Samkara 
himself was not an anti-vaisnava,!® the mdyd-vada advocated 


' by him affected the ontologicat status of Visnu or the personal 


God as paratattva. For Samkara the ultimate Reality is Nirguna 
Brahman, whereas Visnu or Isvara is Saguna Brahman and from 
the transcendental point of view /svara is less real than the 
Absolute Brahman. The emphasis given to the one Absolute of 
the Upanisad as the sole Reality and the adoption of the 
doctrine of Maya or Avidya to account for the plurality of 
individual souls and the cosmic universe did not accord the 
absolute reality to the individual souls and cosmic matter. The 
emphasis given to jfidna or knowledge of Brahman derived from 
the study of sacred texts as the sole means of liberation did not 
acknowledge updésand or bhakti as the direct means to moksu. 
It was, therefore, necessary for Ramanuja to criticise the 
teachings of Advaita Vedanta and re-establish on a sounder 
basis the tenets of Visistadvaita Vedanta as adumbrated in the 
Upanisads, Veddnta-siittra and Bhagavad-gita. On the religious 
side the Supremacy of Visnu as the ultimate Reality, the exclusive 
worship of Visnu as the direct means for moksa and the resto- 
ration of individuality and reality of the souls and a positive 
state of blissful experience in a divine realm as the goal of 
human life had to be established in order to sustain the ancient 
teachings of Vaisnavism as expounded in the Vedas, Agamas and 
Puranas. This uphill task was undertaken by Ramanuja and 
was executed perfectly by him through his works and through 
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his missionary institutions. Thus, Ramanuja stands as an 
important milestone in the history of Vaisnavism. 

Ramanuja has written nine works: Sri-bhdsya (commentary 
on the Veddnta-siitra), Vedanta-dipa and Vedanta-sara (both 
briefer commentaries on the Vedanta-sitra), Vedartha-samgraha 
(a consolidated presentation of his views on important Upani- 
sadic texts), three gadyas (prose lyrics expounding the doctrine 
of prapatti), Gitabhdsya (commentary on the Gita) and Nitya- 
grantha (a treatise on the daily observance of Vaisnavas). In the 
Sri-bhasya, which is the most outstanding philosophical work, 
Ramanuja presents the fundamental! philosophical doctrines of 
ViSistadvaita Vedanta on the basis of the interpretation of the 
Vedanta-sittras as provided by Bodhayana and other earlier 
Gcaryas along with detailed explanations of the relevant 
Upanisadic and Smrti texts. The nature of the three tattvas, 
which form the fundamental philosophical tenets of Visista- 
dvaita, viz., /§vara (God), cit (soul) and acit (cosmic matter) has 
been fully discussed and their organic relationship in the form 
of Sarira-Ssariri (body-soul) is well established on the irrefutable 
authority of the Antaryami Brahmana of the Brhad@ranyaka 
Upanisad. The doctrine of bhakti which is termed as updsand in 
the Upanisads as the direct means or sadhana for moksa is 
discussed in detail. The nature of moksa, the supreme goal of 
human life is also presented on the basis of the Upanisadic 
authority. The Gitabhadsya is equally an important work in 
which, apart from establishing the Supremacy of Vasudeva, the 
same as Visnu or, Narayana as the para-tattva, the details of 
bhakti-yoga, aided by karma-yoga and jfidna-yoga as the sadhana 
for moksa is brought out. The theory of avatdra or incarnation 
of Visnu is fully discussed on the basis of the Gita verses.4 In 
fact, a fuller presentation of avardra-rahasya is found only in the 
Gitabhasya. The doctrine of praparti is also mentioned briefly 
while commenting on the sixty-sixth verse of the last chapter of 
the Gita. The Vedartha-samgraha devoted to an exposition of 
the Philosophy of the Upanisads, contains Visistadvaita views 
on Tattva (Reality), Hita (means) and Purusdrtha (supreme goal 
of life), besides the Supremacy of Visnu and the doctrine of 
Nitya-vibhuti. The three gadyas—Sarandgati-gadya, Sriranga- 
gadya and Vaikuntha-gadya—expound in detail the theological 
doctrine of Saranagati and the numerous attributes of God. The 


26 | Vaisnavism 


Nityagrantha sets out the daily observance of Vaisnavas as 
enjoined in the sacred texts along with the mode of worship of 
God. Thus, for the first time in the History of Vaisnavism, we 
get a comprehensive and an authoritative account of its 
philosophy, theology and ethical discipline. 


Development of Vaisnavism in the Post-Ramanuja Period 


The post-Ramanuja period witnessed further growth of 
Vaisnavism through three successive stages. The first one ex- 
tended for a period of two centuries up to the advent of Vedanta 
Desika and Pillailokacarya who were contemporaries. The 
second stage covers their life period and the third stage refers to 
the post-Vedanta Desika period extending nearly six centuries. 
During the first stage a few immediate disciples of Ramanuja 
and his later successors expounded the teachings of their spiri- 
tual leader faithfully through oral discourses and writings which 
were in the nature of glossaries on Ramanuja’s works. An 
interesting feature of the literature that grew up during this 
‘period is that it was written in a popular style known as 
'Manipravala‘” which is Tamil language interspersed with 
: Sanskrit words or Sanskritised Tamil prose and therefore, easier 
to understand by persons not too well versed in Sanskrit. These 
works are mostly in the form of commentaries (vy@khyana) on 
some of the Sanskrit works of Yamuna and Ramanuja and 
more importantly on the Tamil hymns of the A]vars. It was for 
the first time that a. commentary was written on the hymns of 
Nammalvar by Kurukesa also known as Pillan, the closest 
disciple of Ramanuja under the latter’s direction. This com- 
mentary is titled Ardyirappadi, which literally means a work of 
six thousand units (granthas).1\8 This marks the beginning of 
popularisation of the teachings of Alvars. The Pillan’s com- 
mentary was followed up by many other more detailed com- 
mentaries. Najijiyar (A.D. 1182) wrote a commentary called 
Onpatindyirappadi (9000 granthas) on Tiruvaymoli. He was 
followed by Periyavaccan Pillai (A.D. 1228) who for the first time 
wrote commentaries on all the four thousand hymns of Alvars. 
Another important contribution was made to the Manipravala 
literature by Vadakkuttiruvidi Pillai (A.D. 1217) who wrote an 
elaborate, scholarly commentary on Tiruvaymoli entitled 
Muppattiyarayirappadi (36000) popularly known as /du.1® All 
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these works in Manipravala style helped considerably to 
popularise the teachings of Vaisnavism, thereby establishing the 
claim of ubhaya-vedanta for the Visistadvaita. The ubhaya- 
vedanta signifies that the system of Ramdanuja is based on the 
Upanisads (the Vedanta as expounded in Sanskrit language) and 
the Tamil hymns of the Alvars which are accorded the status of 
revealed Scripture (veda) in so far as it contains the teachings of 
the Upanisads. During this period a few important works in 
Sanskrit were also composed both as independent treatises and 
commentaries. These have thrown light on specific topics of 
Vaisnava theology. The Sristava of Srivatsanka Misra, the 
Srigunaratnakosa of Parasara Bhattar, the commentary of 
Najfijiyar on the Sri-Sakta of the Rgveda and the commentary 
of Periyavaccan Pillai on the CatuhSloki have expounded for the 
rst time the doctrine of Goddess Sriin Vaisnavism. Similarly, 
the four other lyrics of Srivatsanka Misra—Atimanusastava, 
Varadarajastava, Vaikunathastava and Sundarabahustava—the 
Bhagavadguna darpana of Parasara Bhattar, the commentaries 
of Periyavaccan Pillai on Ramanuja’s gadyas and Yamuna’s 
Stotraratna provide a detailed exposition of the Supremacy of 
Visnu and His attributes. The Srutaprakasikad, the learned 
commentary on Ramanuja’s Sri-bhdsya, written by Sudarsana 
Siri in this period has provided a solid foundation for the 
ViSsistadvaita Vedanta. 


Development of Vaisnavism during the Period of Vedanta 
Desika and Pillailokacarya 

The second and more significant development of Vaisnavism 
in the post-Ramanuja period comes from Vedanta Desika, also 
known as Venkatanatha (A.D. 1268-1369), an illustrious successor 
to Ramanuja. In fact, his advent marks an outstanding 
milestone in the history of both the Visistadvaita Vedanta and 
Vaisnava theology. He was an intellectual giant and as a 
distinguished scholar of all branches of traditional learning 
(sarvatantra-svatantra),° he wrote more than 100 works 
covering practically all aspects of the Visistadvaita Philosophy 
and Religion. He wrote both in Sanskrit and also in the 
Manipravala language which had become popular in his time. 
The philosophical works written in Sanskrit are: Tattva-mukta- 
kalapa with his own commentary known as Sarvarthasiddhi, 
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Adhikarana-saravali, | Nydaya-siddhafijana, | Nydya-parisuddhi, 
Satadiisani, Tattvatika, an incomplete commentary on Sri-bhasya, 
Tatparya-candrika (glossary on Gitd-bhadsya), Mimamsda-paduka, 
Sesvara-mimamsa, Isavasyopanisad-bhasya, Gadyatraya-bhasya 
(commentary on three gadyas of Ramanuja) Stotraratna-bhasya, 
CatuhSloki-bhdsya (commentary on two Yamuna’s lyrics) and 
Gitartha-samgraha-raksaé (commentary on Yamuna’s work on 
the Gita). Through these works he strengthened the Visistadvaita 
Philosophy on a solid ground. The Rahasyatraya-sdra and 
thirty three other Rahasya granthas'!! written in Manipravala 
language strengthened the theological and esoteric doctrines of 
Srivaisnavism. The Péfcaratraraksad written in Sanskrit vindi- 
cated the unquestionable validity of the Paficaratra Agamas. 
The Saccaritraraksa has given a meaningful significance to 
religious practices of Vaisnavas. The Nikseparaksa a treatise on 
Saranagati, has provided a strong defence for the practice of 
self-surrender to God as the sadhana for moksa. His commentary 
on Yamuna’s Catuhsloki and Stotraratna has upheld the 
theological concepts of the Supremacy of Visnu over other 
deities and that Goddess Laksmi is an integral part of the 
ultimate Reality. Through his Dramidopanisad-tatpayaratnavali 
and Dramidopanisad-sdra, the hymns of Nammalvar secured a 
respectful place in the philosophical realm. His allegorical drama 
known as Sankalpsiiryodaya, the poetical works— Yadavabhyu- 
daya and Hamsasandesa and several devotional lyrics!??_ and 
Padukdsahasra (1000 verses on the sandals of the Lord 
Ranganatha), apart from exhibiting his poetic skill, are full of 
philosophical significance. Indeed in the hands of Vedanta 
Desgika Srivaisnavism—both its philosophy, theology and 
religious discipline—as expounded by his spiritual master, 
Ramanuja, got further strengthened and developed beyond 
anybody’s imagination. Infact, the works which were contri- 
buted by his predecessors, who were immediate successors to 
Ramanuja, were almost eclipsed. In the same way, the works 
which were written in later period, barring those of Pillailoka- 
carya along with the commentaries of his successor, Manavala- 
mamuni, could not stand comparison with the brilliance, 
originality and depth of scholarship of Vedanta Desika. Most 
of them as will be shown presently, were mere elaboration or 
commentaries on the works of earlier acaryas or tracts on 
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individual topics which had already been covered by Vedanta 
Desika. 

This remarkable development of Vaisnavism through the 
scholarly works of Vedanta Desika was further supplemented 
by the contribution of Pillailokacarya (A.D. 1264-1369). He 
wrote a total of eighteen works in Manipravala language which 
are collectively called Astadasa-rahasya. The major works which 
deal with the essentials of Vaisnavism are Tattvatrayam, Sri- 
vacanabhiisanam, Arthapaficakam and Mumuksuppadi. His other 
works are relatively of minor character as they deal with the 
esoteric doctrines (rahasyas) of Vaisnavism.1?5 

Some of Pillailokacarya’s views differ from those of Vedanta 
Desika on certain theological issues such as the ontological 
status of Goddess Sri, the nature of praparti as a means to 
moksa, the operation of God’s grace vis-a-vis human endeavour, 
concept of vatsalya and the observance of varnasramadharma by 
persons engaged in divine service. Besides, there are few other 
minor doctrinal differences between the two dcdryas which seem 
to have erupted at an academic level, involving the interpretation 
of certain basic concepts. Pillailokacarya was a senior contem- 
porary of Vedanta Desika and as two scholars, they were on 
friendly terms and bore no animosity to each other. At this 
stage there was no split in the Srivaisnava community into two 
sects as Vadakalai and Tenkalai, although the seeds of rift might 
have been sown. It became pronounced at a later period long 
after the advent of Varavaramuni, popularly known as Mana- 
valamamuni. The split into two sects, each claiming an allegi- 
ance to a particular dcdrya might have arisen much later, pre- 
sumably in the eighteenth century on account of the rivalry 
caused by the temple administration at Srirangam which was at 
that time in the hands of the successors of Manavalamamuni.!*4 
The terms Vadakalai and Tenkalai literally mean Northern 
culture and southern culture. But they bear a different implica- 
tion. The Vadakalais are those who lay greater emphasis on 
the Vedanta texts in Sanskrit and the Tenkalais are those who 
give more prominence to the hymns of the Alvars in Tamil. 
However, in actual practice the Vedakalais are those Vais- 
navas who owe their allegiance to Vedanta Desika, whereas 
Tenkalais are those who trace their allegiance to Manavalama- 
muni. The distinction between the two is based on the doctrinal 
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differences on a few theological issues. There are eighteen points 
of difference some of which are of major significance while many 
are of minor importance.!% We shall discuss in the concerned 
chapters the important doctrinal differences and to what extent 
they are philosophically justifiable. For the present we may 
take note of the fact that at the religious level Vaisnavism grew 
on two parallel lines in the later centuries as a result of the 
sectarian differences. But at the philosophical level, however, 
Visistadvaita Vedanta as expounded by Ramanuja has continued 
unaffected by these differences. 


Development of Vaisnavism in the Post-Desika Period 


In the post-Desika period extending over six centuries, Sri- 
Vaisnavism as it is popularly known, has developed on two 
parallel and schismatic lines, one sect owing its allegiance to 
Vedanta Desika and the other to ManavaJamamuni. The Vada- 
kalai sect has hada long line of succession of eminent Gcdryas. 
Two important mathams or religious centres came into existence 
initially—one known as Ahobila Matham and the other as Para- 
kala Matham—both headed by eminent ascetics (Sanydasis) for 
propagation of the Ramanuja Siddhdanta as interpreted by 
Vedanta Desika. Subsequently in the 18th century, another 
centre knownas Andavan Asramam came into existence headed 
by ascetics. The important dcdryas who have contributed 
scholarly works are: Kumara Vedantacarya (1316-1401), son of 
Vedanta Desika, Brahmatantra Parakala Swami I (1286-1386), 
first pontiff of Parakala Matham and some of his successors (who 
were the pontiffs of Parakala Matham) Adivan Sathakopayati 
(A.D. 1398), first pontiff of Ahobila Matham and some of his suc- 
cessors, Mahacarya (1509-91), Tatacarya (16th century), Ran- 
Nrsimharaja (17/18th century), Paravastu Vedantacarya (18th 
century), Tatadegika (18th century), Vedantaramanuja Swami 
(also known as Saksat Swami), Gopaladesika (18th century) 
and many others. The books written in Sanskrit are mostly in 
the form of commentaries/glossaries on the works of Ramanuja 
and: Vedanta Desika. Some are devoted toa criticism of Advaita 
doctrines; some are intended to uphold the Supremacy of 
Visnu as against the criticism of Saivites; some are devoted to 
the explanation of the sacraments and certain daily rituals of 
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Srivaisnavas. Some of these acdryas, particularly Rangaramanuja 
Muni, Vedantaramanuja and Periya Parakala Swami (21st pontiff 
of Parakala Matham) have written commentaries on the hymns 
of the Alvar.” 

The other school of thought headed by Manavalamamuni 
has carried on the propagation of Srivaisnavism through a line 
of successive Tenkalai a@caryas. Manavalamamuni also known as 
Varavaramuni was born in A.D. 1370 and lived upto a,b. 1443. 
He has commented extensively on the important Manipravala 
works of Pillailokacarya. He also wrote commentaries on the 
works of other Gcdryas, one on the hymns of Periyalvar and 
three independent works in Tamil such as Upadesa rattinamdlai, 
Tiruvaymoli-nitrandadi and Artiprupdndam. His only work in 
Sanskrit is Yatirdja-vimsati, laudatory twenty verses on Rama- 
nuja. He had a line of successors who spread his teachings all 
over the country. Their works are mostly in Manipravala langu- 
age and are devoted to an exposition of the esoteric doctrines 
of Srivaisnavism and the hymns of Alvars. The followers of 
Manavalamamuni have generally given greater importance to 
the teachings of Alvars. 

Asinthe School of Vadakalai, the Tenkalai School of 
thought too had set up mathams or religious centres headed by 
on ascetic (sunyasi) to propagate Vaisnavism. The chief mathams 
of Tenkalai School are Vanamamalai Matham at Nanguneri near 
Tirunalveli in South India (whose pontiff is called Vanamama- 
lai Jiyar), Tirumalai Jiyar Matham at Tirupati, one at Srirangam 
known as Sriranga-ndradyana Jiyar Matham and Yatiraja Matham 
at Melkote (Karnataka). All these maghams have served for centu-' 
ries as important religious centres for the study of Vaisnava 
philosophy and propagation of Vaisnava religion. 


Development of other Schools of Vaisnavism 


The historical account of Vaisnavism would be incomplete if 
we do not take into consideration the spread of Vaisnava move- 
ments in different ways in other parts of India. Though it is 
somewhat outside the scope of this book a brief mention of the 
later schools of Vaisnavism is called for only to emphasize the 
vitality and universality of Vaisnavism asa living religion of 
great antiquity. Ramanuja was the original exponent of Vaisnav- 
ism both as a sohool of philosophy and theological system. We 
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have already noted how it developed under his guidance and was 
followed up by his devoted followers through centuries. In the 
post-Ramanuja period, besides Srivaignavism as it is practised 
today by the followers of Vedanta Desika and Manavalama- 
muni, we had several other schools of thought developed in the 
western, northern and eastern parts of India by eminent dcaryus 
and religious reformers such as Madhva, Nimbarka, Rama- 
nanda, Yallabhacarya, Sri-Krsna Caitanya and Jfianesvara. 

Madhvacarya, born in A.D. 1238 nearly 200 years later than 
Ramanuja, was the exponent of the Dvaita School of Vedanta. 
Though his dualistic system of Vedanta is different from that of 
Ramanuja, he was a strong upholder of Vaisnava theism. His 
teachings on Vaisnavism marks an important epoch in the 
history of Vaisnavism. Whether or not he was directly influenced 
by Ramanuja, he has undoubtedly developed the Bhakti move- 
ment initiated by Ramanuja and further strengthened Vaisnav- 
ism by asserting that Visnuis the very Brahman and bhakti or 
supreme devotion to God is the means to moksa. He travelled 
all over India and spread Vaisnavism. His literary contribution to 
Vaisnavism is significant. He wrote an independent work known 
as Visnu-tattva-nirnaya to establishthe Supremacy of Visnu. He 
has also written another work entitled Tantrasdra-samgraha which 
deals with practical aspects of Vaisnavism. He accorded greater 
authority to Bhadgavata Purana and wrote a commentary on it. 
Madhva holds in high esteem the Pajicaratra Agamas. The 
Bhakti movement initiated by Madhva was carried on further 
and spread all over the country through his able disciples, Jaya- 
tirtha and Vyasaraya. The latter promoted the devotional move- 
ment known as Dasa-kiita comprising a band of saintly persons 
singing devotional songs. Notable among these are Purandara 
Dasa and Kanaka Dasa whose songs have greatly popularised 
the Bhakti cult. Basically, the Vaisnavism of Madhva is not very 
different from that of Ramanuja though there are some doctri- 
nal differences in respect of certain theological details. However, 
Madhva’s Vaisnava theism had far-reaching influence on 
Caitanya and the Maharashtra saints. 

Ramananda (1300-1411), another important religious refor- 
mer in Northern India, was deeply influenced by the teachings 
of Ramanuja and spread the universal gospel of bhakti. He 
regarded Rama, one of the incarnations of Visnu, as Brahman. 
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Through his twelve devoted disciples he preached the religion in 
the mother tongue of the people. Since he did not believe in the 
caste system and accepted the concept of universal brotherhood, 
he was able to appeal to all classes of people and establish the 
faith in monotheism and bhakti cult. Kabir, born in 1338, was 
the greatest of his disciples. Tulasidasa (1532), another important 
follower of Ramananda spread Vaisnavism through his classic 
epic in Hindi language known as Sri Ramacaritamdnasa. 

Nimbarka, a Telugu Brahman who lived in the later part of 
12th century A.p. after Ramanuja, was the founder of Dvaita- 
dvaita Vedanta. He developed a Vaisnava cult under the name of 
Sanatkumara Narada Sammpradaya which is similar in several 
respects to that of Ramanuja. He maintains that Brahman is 
Radha-Krsna, possessing the six principal attributes and many 
other auspicious qualities. He was also influenced by the Paiica- 
ratra although he did not advocate temple worship. He has 
accepted prapatti as a means of moksa. He hada large number of 
followers who: have spread the Radha-Krsna cult which is a 
type of Vaisnavism. 

Vallabhacarya, the founder of Suddhadvaita Vedanta, who 
was born in 1478 A.D. as ason of a Telugu Brahmin in Raipur 
(Madhya Pradesh), advocated yet another type of Vaisnavism. 
According to this school, the Bhagavan of Bhagavata Purana or 
Lord Krsna is the highest Brahman, Suprapersonal Purusottama 
with a divine body (vigraha), made of bliss (a@nanda). He has also 
advanced the path of bhakti as the only way of attaining divine 
bliss. 

Sti Krsna Caitanya, born in A.D. 1486 in Navadvipa (Bengal), 
founded the Bengal School of Vaisnavism or popularly known 
as Caitanya Vaisnavism. He was intoxicated with love for Krsna 
(Krsna-prema) and spread the gospel of devotion to Lord Krsna 
throughout the country. Bhagavan as Krsna is the Absolute 
Para Brahman (and not an avatdra). The concept of Radha- 
Krsna incarnate in Caitanya brings out the full import of Krsne- 
lila. He also believes that bhakti understood inthe sense of 
loving service to God is the only means of attaining the bliss of 
Krsna. There are gradations in the bhakti but the concept of 
erotic love between Radha-Krsna (prema-bhakti) finds an 
important place. Jayadeva, one of his followers has immortalis- 
ed this concept in his lyrical poem called Gita-govinda. It captured 
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the imagination of the people so greatly that Bhakti movement 
based on the Radha-Krsna cult spread quickly in the eastern part 
of India. 

One other important Vaisnava movement which took its 
root in Assam was headed by Sarnkaradeva (born in 1449). He 
was greatly influenced by the Philosophy of Ramanuja. He 
travelled widely all over the country and spread Vaisnavism, 
which may be called Assam Vaisnavism or Neo-Vaisnavism, 
throughout the country. Following the teaching of Bhdgavata 
Purana, he emphasised the Bhakti movement and preached a 
religion and philosophy similar to that of Ramanuja. 

Jiianesvara (1271-93) is the founder of the Bhakti school in 
Maharashtra. Lord Visnu is worshipped as Vithoba or Vithala.!2? 
He advocated bhakti or devotion to God as the only means of 
realizing God. Following the teaching of Bhagavata, he empha- 
sised the nine forms of bhakti each having its own efficacy in 
securing salvation. His teachings caught the attention of a large 
number of devotees in Maharashtra. There appeared several 
mystics or bhaktas of God such as Namadeva, Ekanatha, Tuka- 
ram and Ramadasa. Namadeva (1270-1350), born in a tailor’s 
family, became an ardent devotee of Lord Pandarinath and his 
devotional outpourings to this Lord are embodied in his 
abhangas, which have moved the hearts of devotees all over 
Maharashtra. Ekanatha (1533-98) dedicated himself to the 
service of God by singing Sankirtans (devotional songs) in 
Marathi language. Tukaram (1607-49), the son of a farmer 
near Poona, advocated service to God as more important than 
salvation. Ramadasa (1608-81) was an ardent devotee of Rama 
and emphasised the performance of duty with the heart set on 
God. 

Among the recent Vaisnava development, we may take note 
of the Krsna-consciousness movement in the different parts of 
the world founded by Bhaktivedanta Swami Prabupada who was 
a follower of the Caitanya School of Vaisnavism. This modern 
movement has captured the attention of a large number of peo- 
plein the United States of America and other parts of the 
world. They believe in the worship of Radha-Krsna as the 
Supreme Being. The worship takes the form of kirtan or chant- 
ing the name of Hare Krsna. It has become so popular that one 
can witness large number of ardent devotees participating in it 
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all over the world. The followers of this cult have adopted the 
Bhagavad-gitad and the Bhdgavata Purdna as the two important 
religious texts. They follow daily religious observances on the 
pattern of the Caitanya Vaisnavites of Assam and Bengal. As 
devotees of Lord Krsna, they are Vaisnavas. Their missionary 
zeal has taken Vaisndvism to many parts of the world. 

Thus, it may be observed that Vaisnavism as a living mono- 
theistic religion is very ancient going back to Rgvedic times. It 
has developed itself and grown steadily through several centuries 
right through the present day. Though it has assumed different 
forms in different periods, it is basically the same religion as it 
believes in the exclusive worship of Visnu or any one of his 


_ manifestations such as Rama, Krsna, Govinda and Panduranga. 
: Bhakti plays an important role as the means of salvation. There 


may be differences in the external forms and observance of 
certain daily rituals including mode of worship to suit the con- 
ditions in the different regions. But the basic tenets of Vaisnav- 
ism have remained unchanged. The vitality of this religion lies 
inits universal appeal in terms of the reciprocal love of God 
and God’s love to the bhaktas and thus promoting the universal 
brotherhood. 


Sourcebooks for Vaisnavism 


Before we go into the discussion of the philosophical and 
theological doctrines of Vaisnavism, we may note the source- 
books for our study on this subject. A religion which has grown 
over a period of many centuries has to its credit a very extensive 
literature. We may, however, record the important source mate- 
rial for the benefit of research scholars and also to indicate the 
authoritative original sources from which the present book is 
written, 

The following are the important source material: 


1. Vedas 


(1) The Rg-veda Sanhitas—in particular the hymns referring 
to Visnu (Visnu-Siktas); Purusa-Sikta (X-90) and Sri- 
Sikta along with their commentaries. 

(il) Taittiriya Samhita (V-2). 
(iii) Satapatha Brahmana (1-1-2). 
(iv) Taittiriya Aranyaka (1-VIID. 
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2. The Upanisads 
Isa, Kena, Katha, Prasna, Mundaka, Taittiriya, Brhada- 
ranyaka, Chandogya, Mahanarayaniya, Svetasvatara, 
Atharvasikha, Subala, Narayana, Narasimha-tapaniya 
and Mahopanisad. 


3. Itihasas 
(i) Ramayana of Valmiki 
(ii) Mahabharata of Vyasa—in particular Santiparva (Nara- 
yantya section) and (Moksadharma section), Bhisma- 
parva (Bhagavadgita section), AnuSasanaparva (Visnu- 
Sahasranama section), Asvamedhikaparva (Anugita 
section). 


4. Vaisnava Puranas 

(i) Visnu Purana 

(li) Ndrada Purana 
(iii) Visaudharmottara 
(iv) Padma Purana 
(v) Varaha Purana 
(vi) Garuda Purdna 
(vil) Bhagavata 


5. Agamas 
(a) Vaikhdnasa Samhitas 
(i) Vimdnaracana-kalpa of Marici (Marici Samhita) 
(ii) Samirtarcanddhikarana of Atri (Atri Samhita) 
(ill) Jidnakaada of Kasyapa 
(iv) Kriyadhikara of Bhrgu 
(b) Paficardtra Santhitas 
(Vv) Sattvata Samhita 
(vi) Pauskara Samhita 
(vit) Javakhya Samhita 
(viii) Paramesvara Samhita 
(ix) Padma Samhita 
(x) Isvara Samhita 
(xi) Parama Samhita 
(xil) Laksmi Tantra 
(xiii) Ahirbudhnya Samhita 
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(xiv) Visvaksena Samhita 
(xv) Naradiya Samhita 


6. Nalayira Divya-Prabandham (Four thousand hymns in 
Tamil) of Alvars and the commentaries on The Tiruvaymoli. 
(i) Ardyirappadi of Pillan 
(ii) Onpatindyirappadi of Najijiyar 
(iii) Rangaramanuja’s Onpatindyirappadi (in Sanskrit) 
*(iv) Alahiya-manavala Jiyar’s Pannirayrappadi 
(v) Periya Parakala Swami’s Padinennayirappadi 
(vi) Periavacchan Pillai’s /rupattundlayirappadi 
(vii) Vadakkuttiruvidi Pillai’s /du Muppattiyarayirappadi 
(viii) Vedanta-ramanuja’s Jrupattu-nalayirappadi 


7. Yamuna’s works 
(i) Siddhitraya 
(ii) Agamapramanya 
(ili) Strotraratna and Catuhsloki 
(iv) Gitartha-samgraha 


8. Ramanuja’s works 
(i) Sri-bhdsya with Srutaprakasika 
(ii) Vedanta-dipa and Vedanta-sara 
(i) Bhagavdgitabhdsya 
(iv) Vedartha-Samgraha 
(Vv) Gadyatraya 
(vi) Nityagrantha 


9. Srivatsanka Misra: Atimdnausastava, Sristava, Varadarajas- 


tava, Vaikunthastava and Sundarabahus- 
fava 


10. Paragara Bhattar: Bhagavadguna-darpana, Astasloki, Sri- 
gunaratna-koSa, Srivangardjastava 

11. Naiijivar : Sri-stikta Bhasya 

12. VangivamSesvara : Vaigisvara-karika (also known as Ahni- 
kakarika) 

13. Atreya Ramanuja : Ny dyukulisa 

14. Vastya : Tattvasara,  Tattvanirnaya, Prdapanna- 

Vardacarya parijata, Prameyamdala 
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15. Periyavaccana- : Commentaries on Jitante-strotra, Rama- 
Pillai nuja’s Gadyatraya, Catuhgloki, Paranda- 
rahasyam, Tani§lokam, Manikkamdlai. 


16. PiljaiJokacarya : Srivacanabhiisanam, Tattvatrayam, Artha- 
paiicakam, Mumuksuppadi and_ other 
minor Rahasya granthas along with the 
commentaries of Manavalamamuni 
thereon. 


17. Vedanta DeSika’s : Tattva-muktd-kalapa with Sarvartha 
works Siddhi 

Nydya-paniguddhi 
Nyaya-siddafijana 
Adhikarana-Sdravali 
P ificaradtraraksa, Nikseparaksaé and Sac- 
charitraraksa 
Tatpar yacandrikd (commentary on Rama-. 
nuja’s Gitabhasya) 
Commentaries on Gadyatraya, Stotra- 
rdina and CatuhSsloki 
Isavasyopanisad; Dramidopanisad-Sara, 
Dramidopanisadtatparya Ratnavali, Raha- 
syatrayasara and other Rahasya granthas 
(in Manipravala). 


During the seven centuries following Vedanta Desika and 
Pillailokacarya, several works both in Sanskrit and Manipravala 
language have been written by the Vaisnava dcdryas and eminent 
Vaisnava scholars belonging to both Vadakalai and Tenkalai 
sects. As observed earlier most of these books are in the form of 
further commentaries, glossaries on the hymns of the Alvars and 
the works of Ramanuja, Vedanta Desika and other earlier 
Gcaryas. The independent treatises which have come up in this 
period are generally in theform of tracts to elucidate the esoteric 
doctrines. Since these works cannot be strictly considered as 
original contributions they have not been mentioned here. 
Wherever they are used, references have been indicated in the 
footnotes and in the bibliography. 

The literature on Vaisnavism is very extensive and an exhaus- 
tive study of all this literature would run into volumes. It is not 
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the purpose of this book to present the History of Vaisnavism. 
Its scope as explained in the Introduction is confined to present 
the fundamental philosophical and theological doctrines of 
Vaisnavism as propounded by Ramanuja and his followers, on 


oe) 
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bhavanti. 
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. RV 1,164.46. 
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antaryamitaya sarvasya prerakah., 
TUp yascasau aditye sa ekah. 
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. RV 1V.26.1. See also Br. Up. III.4.10. 

. RV V.44.6. yadrgeva dadrse tadrgucyate. 

. RV VI.45.16. ya eka it-tamustuhi 
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RV X.82.3. yo devanam namadha eka eva. 

See also Sayana Bhasya, Vol. VIII, p. 205. 

RV VI.7.6, and X.5.7. 

RV IIT.20.4. See also RV, I'V.30.2. 

RV VI.9.5. dhruvarit jyotirnihitarn drsayve kari mano javistham 
patayatsvantah. 

Also VI.9.6. idam jyotirhrdaya adhitam yat. 

RV VI.36.4. eko visvasya bhuvanasya raja. 

RV VI.19.10. tkse Ai vasva ubhayasya rajan, See also RV, VI.22.9. 

RV VI.7.7. adabdho gopd amrtasya raksita. 

See also RV [.154.5. sa Ai bandhuritthd visnoh pade parame. 

See fn. 8 and fn. 10. 

See VS 1.1.29, 

In the KauSitaki Upanisad (111.1), which is the basis for this Vedanta 

Satra, Pratardana is instructed by Indra to meditate on him, who is 

described as prada, in order to attain the higher goal. The question is 

raised here whether the meditation on Indra as pradna means the indi- 

vidual self (the jiva of Indra) or the Paramdiman. Both Ramanuja 

and Sarhkara explain that Indra as prdva here refers to Brahman who 

is the indweller of Indra. 

Ka. Up. 1.15. sarve ved@ yatpadam-dmananti. The word pada is inter- 

preted as Brahma-svaripa by Ramdnuja and as goal by Sarhkara. 

See also BG XV.15. vedaisca sarvaih ahameva vedyah. 

See Ch. Up. 111.12.5. tadetat red abhyuktam. 

See also Br. Up. VI.4.23. MUp 111.2.10. Pragna Up I.7. 

See R.G. Bhandarkar, Vaisnavism Saivismand Minor Religious Systems, 

pp. 47-48, 

See AB. Keith, The Religion and Philosophy of the Vedas, p. 109. See 

also Aurobindo, On the Vedas, pp. 358-59. 

Aitareya Braéhmana, 1.1.1. agnirvai devanamavamo visnuh paramah. 

See also Taittiriva Samhita, V.S.1. agniravamo devatanam visnuh 

paraniah, 

See NS HI.t. sarvesvaratvam, vydpakatve sati cetanatvain, sarva-Sesit- 

vam, sarva-karma-samaraddhyatvam, — sarvau-phala-pradatvam, — sarva- 

dharatvam, sarva-kadryotpddakatvam, —svajfidna-svetara-saimasta-dravya 

Sarirakatvam, svatah satvasankalpatvadikam ca isvara laksanam. 


. VS 1.1.23. akdsastallingat. The issue raised in this satra is whether the 


term dkdsa used in the Chdndogva Upanisad refers to the physical 

ether or Brahman. The final view taken is that it applies to Brahman, 

because the descriptive characteristics such as being the cause of uni- 

verse etc., apply only to Brahman. 

RV 1.22.16. ato deva avantu no yato visnurvicakrame; 
prthivyahsaptadhamabhih, 

RV 1.22.17. idant visnurvicakrame tredha nidadhe padam. 

RV 1.22.18. trini pada vicakrame visnurgopa adabhyah. 

RV 1,154.1. vicakramdnasredhorugayah, 

RV 1.154.2. yasyorusu trisuvikramanesvadhiksiyanti bhuvandni_ visva. 
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42. 
43, 
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RV I.154.3. eke vimame tribhiritpadebhih. 
See Sdyana Bhdsya, eka eva advitiyassan. 
RV I.154.4. yasya triparna madhuna padani. 
RV 1.155.4. yah parthivani tribhirid-vigamabhirurukramista. 
RV VII.100.4. vicakrame prihivimesa etam ksetraya visnurmanuse 
dasasyan. 
For fuller explanation of these and other hymns, see Sdéyana Bhdsya 
on the relevant hymns. 
See TUp I.11. so'kamayata bahusyam prajayeyeti,...tat srstva tadevanu- 
pravisat. 
See Yaska’s Nirukta XU1.18. 
Ibid. Yaska also offers one more interpretation of the term on the 
basis of the views of some earlier commentators Vyasnoter-va which 
implies as one who pervades through the rays. Accordingly Visnu 
means Surya (Sun). 
See Ahs LIL.39 and 42. 
See also Chapter 7, p. 132-33. 
Satapatha Brahmana 1.1.2. and 1.4.2. 
RV 1.22.20. See fn. 44 
RV 1.22.18. trini pada vicakrame visnurgopa adabhyah 
ato dharmani dharayan, 
The word gopd is interpreted by Sayana as sarvasya jagatah raksako 
visnuh (Visnu as the protector of the entire universe). 
See Sdyana Bhasya, Vol. I, p. 198. 


. RV 1.22.20. sadvisnoh paramam padar: sada pasyanti sirayah ; 


diviva caksurdtatam. tadvipraso vipanyavo jagrvarh- 
sassamindhate ; visnoryatparamam padam. 


. See VSa p. 161. 

. VP 1.9.55. 

. KaUp IL.9.  sodhvanah pdramapnoti tadvisnoh paramam padant. 

. VP 1.6.39 and 1.22.53 and 54. 

. RV 1184.4. ya uw tridhatu prthivimutadyameko dddhara bhuvanani 


visvd. : 
See Sayana Bhasya. prthivi ap tejoripa dhdtutraya visistam vatha 
bhavati tatha dadhara dhrtavan. ...ityarthah. 


. ChUp VE3. 
. RV 1155.4. sattaditadidasya pauisyam granimasinasya tratuh 


See Sdyana Bhasya. inasya sarvasya svaminal. 


. RV 1156.2. yah parvyaya vedhase naviyase sumajjonaye visnave duda- 


Sati, This passage is also found in the Arsna Yajurveda Brahmana 11.4. 


. See Sdyana Bhdasya, sutara madayatiti sumat; tadrsijaya yasya sa 


tathoktah; tasmai jaganmadanasila sripataya ityarthah. 


. RV £.156.3. so mahaste visno sumatin: bhajamahe, 
. RV VII.99.1 and 2. paro matraya tanuva vrdhana na te mahitvaman- 


vasnuvanti, na te visno jayamdano na jato, deva mahimnah 
paramantamapa. 
RV VII.99.3 and RV VII.100.5. kAsayantamasya rajasah pardke. 


42 


80. 


[ Vaisnavism 


. Taittiriya Aranyaka, 1.8. visnund vidhrte bhami iti vatsasya vedana 
. Ibid. eko yaddhadrayad-devah. 
. Ibid. 
. RV X.90.1. 
. Ahs LIX.2..  suiktart tu paurusam pumsah parasmat utthitarh pura. 

See also Stotraratna Bhasya, p. 41. 
. See Mbh XII.360.5. idam purusa-siktamhi sarva-vedesu pathyate; 

atah srutibhyah sarvabhyo balavat samudiritam. 
. Prasna Up V.S. paratparam purisavam purusam-iksate. 
. Subala Up VI. 
. Satapatha Brahmana, XWU.6.1.1. puruso ha ndrayano akdmayata. 
. TNUp 90 and 91, See fn. 80. 
. Padma-purdna, V\.254.66. bhagavaniti Sabdoyam tathé purusa ityapi; 
nirupGdhi ca vartete vdsudeve sandtane. 

. Purusa-sakta (Yajurveda recension), II.6. Arigca te laksmiéca patnyau, 
. See TMK IIT.8. 
. Sri-sakta, hymn 9. 

See also SSB, p. 42. 
. Taittiriya Samhita, 1V.4.12.  asyesdna jagato visnupatni. 
. KaUpIIl.9.  sodhvanah paéramdpnoti tadvisnoh paramam padam. 
. See RRB, p. 100. : 
. Subdla Up VI.1.  naiveha kificana asit....divya deva eko narayanah. 
. Mahopanisad. eko ha vai naérdyana Gsit, na brahma nesdno ndpo nagni- 

somau ne-me dyava prthivi.... 

. See Chapter 2, pp. 53-4. 
. NUp ss atha puruso ha vai nardyano akamayata prajah srjeyeti. 
. Ibid. ya evam veda sa visnureva bhavati. 
. Though Sarhkara has not written a commentary on the Taittiriya 
Nardyana Upanisad, it is accepted as an authoritative Upanisad by 
his followers. Anandagiri who has written a glossary on the vartika 
of Suregvara (a disciple of Sarhkara), which itself is a sub-commentary 
on Samkara Bhasya on the Brhadaranyaka Upanisad, quotes the Taitti- 
riya Naraéyana Upanisad to support the theory that Purusa of Purusa- 
sukta is Narayana. 
TNUp 90.93. sahasra-sirsam devam visvaksam  visvasambhuvam; 
visvam nardyanam devam-aksaram paramam prabhum....ndrdyana 
parambrahma tattvam ndraéyanah parah. 
The mention of deva (deity) with thousand heads is reiteration of the 
Purusa of Purusa-sukta. Such a Purusa is described as the ruler of the 
entire universe (patim visvasya). Later in the ‘passage this Deity is 
identified with Narayana who is described as Para-Brahma and Para- 
tattva. 
See also Apastamba Srauta (Quoted by VD in Stotraratna Bhasya 
p. 41). “‘sahasra-Sirsd purusah’’ ity-upahitam purusena ndrdyanena 
yajamdna upatistate. 
A similar statement is also found in the Kalpasiitra. 
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Aitareya Brahmana 1.1.1. agnirvai devanamavamo visnuh paramah. 
tadantarena sarva anya devatah, 

See Otto Schrader, Introduction to the Pdficaradtra and Ahirbudhnya 

Samhita, p. 22. 

See also V. Varadachari, Agamas and South Indian Vaisnavism, p. 42. 

Mbh XII.359.68. paficardtrasya krisnasya vaktaé naérdyanah svayam. 

According to tradition the two authors are identical. 

See RTS, Guruparampara-Sara, p. 70. 

VS II.2.39 and 40 (acc. to RB). [1.2.42 and 43 (acc. to SB). Both Sarnkara 

and Ram4énuja are agreed that these Sartras refer to the theory of 

Paficaratra system. . 

Vimanaracana Kalpa, pp. 3-4. adikale tu bhagavan brahma tu vikhana 
munih; yajuh-Sakhdnu-sdrena cakre siitram mahattaram, 

RV1I.155.1. pravah pdntamandhaso dhiydyate mahe Siraya visnave 
carcata. 

Vimanaracana Kalpa, p. 503. tasmat visnu arcanameva dvijaik 
aharahah kartavyam-iti vijfdyate. 

Saunaka, the author of Kalpa-siitra also quotes the same Rk hymn in 

support of daily worship of Visnu. 

See VD’s Stotraratna Bhasya, p. 41, See fn 2 on p. 377. 

Ibid. p. 492. fasya bhdvah tattvamiti tasya para-brahmanah nd- 
rayanasya bhavah; tattvam narayanah para iti Srutih. 


. See PRI, p. 108. paficakala vyavasthityat venkatesa vipascita: 


Sripancaratra-siddhdnta vyavastheyam samarthitd. 


. For explanation of these terms see Chapter 15. 
92. 


See Ahs X1.63. tatpara-vytiha-vibhava-svabhavadi-nirupanam ; 
paficaratrahvyam tantrarh moksaika-phalalaksanam. 

For explanation of these terms see Chapter 10. 

See Ahs LII.34 to 70. 

See also LT IT.5 and 6. 
sa vasudevo bhagavan ksetrajfiah paramo matah ; 
visnurnardyano visvo visvaripa itiryate. 

See also Chapter 7 pp. 132-34. 

See Markandeya Samhité, $rutimilamidam sdstram pramaénam kalpa- 

sétravat, 

See also Visnu-tantra, 1.36. $rutimalani tdnyeva pafcardatrani pankaja. 

See also LT Introduction, pp. 4-5. 

See SB IT.2.42. . 

Otto Schrader, Introduction to Paficardtra and AhS, pp. 6-12. 

LT Introduction by V. Krishnamacharya, pp. 10-13. 

Ramayana 1.4.7. kdvyam ramdyanam krtsnam sitayah caritam mahat., 
See Sri-gunaratnakosa, verse 14. srimad-rémdyanamapi param praniti 
tvaccaritre. ‘ 

See also SVB sitra 5, 

TMK IIL.11. ddyam ramdyanam tat sa ca nigamagane parficamah. 

See SS HII.11, p. 123. migamagane paficamatvam ca “yedan adhyd- 
payadmdsa mahdbhdrata-paficaman iti’ pradarsitam. 

See Mbh XII.327.18. 
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. See VSap. 124. sarvasistaih sarvadharma sarvatattva yyavasthayam 
fdameva paryaptam.... 

VP V.18.58. 

VP 1.1.31. See TUp WI.t and VS 1.1.2. 

VP VI.5.76, 78 and 80. 

VP I.22.53, V1.5.79 and 85. 

VP 1.8.17, 1.9.120 and 1.9.126. 

VP 1.9.51 and 55, VP I1.2.105. 

See 8.K. Aiyangar, Early History of Vaisnavism in South India, pp.4-13. 

See also S.N. Dasgupta, History of Indian Philosophy, Vol. MII, pp. 64-65. 

The names of twelve Alvars in the chronological order as accepted by 

tradition are: 1. Poygai Alvar, 2. Pitatt-Alvar, 3. Pey Alvar, 4. Tiru- 

malasai Alvar, 5. NammiaJvar, 6. Madhurakavi Alvar, 7. KulaSekhara 

Alvar, 8. Periyalvar, 9. Andal, 10. Tondaradippodi Alvar, 11. Tirup- 

panalvar, 12. Tirumangai Alvar. Tradition also maintains the view 

that they are all Divine incarnations for the purpose of propagating 

the spiritual knowledge through the popular language. 

For details regarding their biographies and the hymns written by 

them, see Guruparampara Prabhavam (dradyirappadi) in Manipravala 

language by Pinpalakiya Perumaljiyar. 

See also Gurupararipara Prabhavam (mivayirappadi) by Trtlya Brahma- 

tantra Parakala Swami. 

See also Divyastiri Caritam by Garudavahana Pandita. 

See Bhandarkar, Vaisuavism etc., p. 4. 

Ibid., p. 5. 


110, Panini Satra 1V.3.98, vdsudeva arjunabhyam bun, 


11, 


112. 
113. 


114, 


115. 


116.. 
117. 


According to the biography of Ramanuja, he appointed 74 well quali- 

fied apostles for the purpose of propagation of Vaisnavism. These 

are regarded as Sinihdsanadhipatis, and also known as Acarya-purusas 

or preceptors. 

GB (opening verse), vastutam upayato’ ham yaimuneyant namami tam. 

See RB (opening statement) bhagavad-bodhayanakriam vistirnam 
brahmasiitra-vritim pirvacaryah saficiksupuh; tanmata- 
nus@rena stitraksarani vyakhyasyante. 

The Guruparampard-prabhavam speaks of the recovery of the hymns 

which had almost been lost in Nathamuni's time, by performing yogic 

meditation by Nathamuni to whom these were revealed by Nammialvar. 

‘See SB on VS II.2.43, where he acknowledges his acceptance of Bhaga- 

vata Religion. In his Shasya on the Gitd and the Upanisads, he 

repeatedly mentions with high respect Vasudeva or Narayana as 

Paramatman, 

See Sarhkara’s Gitd-bhdsya, VIILS, VIILIS, XV.16. 

See also Chapter 7, fn. 21 p. 152. 

See Chapter 10, pp. 208-11. 

Manipravala literally means pearl (sani) and coral (pravala). Just 

as the two are strung together alternatively to form a beautiful necklace, 


118. 


119, 
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125. 


126, 


127. 
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Sanskrit words are intermixed with Tamil words to form a Sanskritised 
Tamil prose. 

A grantha consists of thirty-two syllables. It was a common practice 
in those days to entitle the commentaries written on the hymns of 
Alvars in terms of the number of units the work comprises. 

The word idu means equal to or similar, since this work is considered 
similar to the Srutaprakasikd, the detailed commentary of Sudargana 
Stri on Ramanuja’s Sri-bhdsve. It is also interpreted as idu-padutal 
which means to get attracted by the teachings of Alvar. 

This is a title conferred on him in recognition of his mastery over all 
branches of learning. 

See V.K.S.N. Raghavan, History of Visistadvaita Literature, pp. 33-44 
for details of these works. 

Ibid., pp. 33-39. 

See K.K.A. Venkatachari, Srivaisnava Manipraudja,, pp. 124-41 for 
details of these works. 

See Ibid., pp. 165-66. 

These have been outlined in a work of 19th century entitled Astddasa- 
bheda-vicdra by Varavaraguru. 

See V.K.S.N. Raghavan, History of Visistddvaita Literature, pp. 52-68, 
for a fuller account of the literature that appeared in this period. 

The word Visnu became Bitti in Kannada and Vithala in Maharashtra. 
The Deity at Pandharpur temple is worshipped as Panduranga Vithala. 
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says: ‘That from which all these beings are born, that by which, 
when born they live, and that unto which, when departing, they 
enter; desire to know that; that is Brahman’.! On the basis of 
this text the author of the Vedanta-sitra defines Brahman as that 
from which proceed the creation, sustenance and dissolution of 
the universe.? Accordingly Brahman, the Ultimate Reality of 
metaphysics, should be the primary cause of the creation, stis- 
tenance and dissolution of the universe. In other words, jagat- 
karanatva or being the primary cause of the universe constitutes 
an important criterion for accepting an ontological entity as the 
Ultimate Reality. By applying this criterion, the Vedanta-sitra 
eliminates all other ontological entities such as the individual 
self (jiva), the primordial cosmic matter (pradhdna) of the San- 
khya system, the physical akdaSa, the vital prana, the light of the 
sun etc.; which prima facie appear to be the primary causal sub- 
stance, from the purview of the concept of Ultimate Reality. 
Jagat-karanatva is, therefore, the distinguishing characteristic of 
the Supreme Being. The first two adhydyas (parts) of the Vedanta- 
siitra are devoted to a discussion of this important aspect of 
Reality. 


Proof for Existence of Reality 

The first question that arises in this regard is: What is the 
proof of the existence of sucha Reality? Is it possible to prove 
the existence of Brahman or God on the basis of logical argu- 
ments? According to the Naiyayikas it is possible to establish 
it by means of logic. They have adopted among others, the 
cosmological argument based on the idea of causation to prove 
the existence of God. Every effect must have a cause and the 
universe being an effect must have been produced by an agent 
or creator called [svara. The argument is expressed in the fol- 
lowing syllogistic form: ‘The physical universe must have 
been caused by an agent, because it is an effect just as a pot.” 
The Vedantins reject the purely logical argument. because it 
cannot conclusively establish the existence of the Supreme 
Being as conceived in the Upanisads. Besides it suffers from 
logical fallacies.* All that can be proved by means of syllogistic 
argument is that a super-individual possessing unlimited capaci- 
ty and knowledge is the creator of the universe, such as Catur- 
amukha-Brahma, a Vedic deity of lower order entrusted with the 
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specific act of creation and therefore, not an omniscient, omni- 
present and omnipotent /Svara as distinct from jiva. Hence the 
author of the Vedanta-siitra asserts that Revealed Scripture 
(SGstra) alone is the supreme authority for our belief in the 
existence of God.® The justification for this claim is that neither 
perception nor logical argument can arrive at an unquestionable 
final conclusion ‘in respect of matters which are super-normal. 
What is established by logic can also be disproved by adopting 
the same logical method as the Madhyamikas have done on the 
question of the existence of God. The author of the Vedanta- 
siitra, therefore, asserts that tarka (logic) is inconclusive.* This 
does not mean that the Vedantins reject reasoning. They do 
accept it but it should not be the sole means of proof because in 
a matter which is super-normal such as God or Soul, it cannot 
establish it conclusively. Sruti or Scripture should be taken as 
the final authority and logical arguments should be adopted to 
support Scripture. The sage Manu also supports this view. Thus 
he says: ‘A person who ascertains the teachings of the sages and 
those relating to dharma with the aid of the sound logical argu- 
ments which are not opposed to Scripture, he alone truly knows 
the philosophic truth.’? Though the philosophical doctrines of 
Vedanta are based on scriptural teachings, they are not 
irrational. 


Ultimate Reality as a Sentient Being 


The fact that the Ultimate Reality known as Brahman is the 
primary causal substance of the universe (jagatkdrana) implies 
that it should be a sentient Being (cetana-vastu) endowed with 
omniscience and omnipotence, as otherwise the creation of an 
orderly universe would be logically inconceivable. As in the case 
of ahuman being who needs physical aids besides knowledge 
and power to produce a product, God asacreator does not 
need them,- because He can create the universe with His will 
(sankalpa). The Upanisadic statements relating to the creation of 
the universe known as kdrana-vdkyas speak of the creation as 
caused by the sankalpa of Brahman. The Chdndogya Upanisad 
says: ‘In the beginning, my dear, this was Being alone (sadeva), 
one only, without a second’.... ‘The Being willed, “may I 
become many”, ‘“‘may I grow forth’, it created fire (tejas) etc.’® 
Without going into the different interpretations offered by 
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Sarhkara and Ramanuja on this text in accordance with their 
ontological positions, we should take note of the fact that the 
sat, which is understood by all Vedantins as Brahman, causes 
the universe by will (sarikalpa). The attribution of ‘will’ (fksana) 
to Brahman implies that the metaphysical Reality should bea 
sentient Being endowed with knowledge and power to create the 
universe. Ramanuja, therefore, asserts that Brahman is Puru- 
sottama, the Supreme Personal Being qualified with numerous 
attributes.® This would mean that Reality is savigesa, a differen- 
tiated Being and not nirvisesa, a transcendental undifferentiated 
Being as Sarnkara maintains. The latter type of Reality cannot 
have any causal relation with the universe. Such a Reality can 
have no bearing on the universe. It is as good asa non-entity in 
the opinion of Ramanuja. The Advaitin gets over these diffi- 
culties by postulating the theory of saguna Brahman or Brahman 
as endowed with the attributes of knowledge, power etc., similar 
to the Brahman accepted by Ramanuja by adopting the doctrine 
of maya, an inexplicable cosmic principle causing illusory 
manifestation, but this theory when subjected to logical scrutiny 
would become untenable. 


Brahman as Supreme Person 


What is this Brahman of the Upanisads? Taking the root 
verb brh ‘to grow’, the term etymologically means that which 
grows (brhati) and causes to grow (brhmayati). This meaning is 
upheld by the Scriptural text.1° The same is also reiterated by 
the Smrti text.1! The two epithets—brhatva and brhmanatva— 
which convey the primary import of the term Brahman, signify 


. that which possesses infinite greatness both in respect of its 


intrinsic nature (svariipa) and also attributes (gunatah) is Brah- 
‘man. These two attributes are applicable only to the Supreme 
Personal Being (Sarvesvara) and not to an undifferentiated Being 
(nirviSesa Brahma).* In view of this, Ramdanuja states that the 
term brahman denotes Purusottama or Supreme Personal Being 
who by its very nature is free from all imperfections (nirasta- 
nikhila-dosah) and possesses infinite auspicious attributes of 
unsurpassable excellence (ananta-kalydna-guna-ganah).° The 
concept of Purusottama as qualified by the two specific attributes 
distinguishes Brahman from every other being such as Catur- 
mukha-Brahma and Rudra, the individual souls including those 
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which are eternally free and even the nirguna and saguna Brah- 
man of the Advaita Vedanta because none of these is totally free 
from defects and possesses unsurpassable infinite attributes.1* 


Brahman as God of Religion 

How does the Brahman of the Upanisads stand equated with 
the Personal God of Religion, Visnu or Narayana? The identi- 
fication of Brahman with Narayana is established on the basis 
of the Upanisadic texts by adopting the principle of interpreta- 
tion laid down by the Mimarnsakas. According to them, when 
several terms are used in the same context in a passage, the. 
words bearing the general meaning should bear the meaning of 
the specific word. Thus, for instance, one Vedic text enjoins that 
the sacrifice is to be performed by using pasu which means, as a 
general term, any kind of animal. In another Vedic statement in 
the same context, it enjoins that the sacrifice isto be dong by 
using a specific animal, viz., chadga, which means goat. Pasu, the 
generalterm is thus taken to mean chaga or goat. The same 
logic is adopted in the matter of determining the meaning of the 
terms such as Sat, Brahman, Atman and Narayana. All these 
four terms are used in the Upanisadic passages inthe same 
context of explaining the causation of the universe by Brahman 
aithe time of creation. Thus states the Chawdogya Upanisad: 
‘This was in the beginning Sat only’.15 The Aitareya Upanisad 
says: ‘All this was dtman only inthe beginning.’?® The Brhuda- 
ranyaka points out: ‘All this was Brahman only in the beginn- 
ing.’!? Three different terms—Sat, Atmian and Brahman are used. 
Since several entities cannot be the cause of the universe, it is 
obvious that only one particular entity can be the sole cause of 
the universe. Among these which one could be the cause? The 
word Satis too general aterm and may mean anything that 
exists. The term Atman is a little more specific but it may mean 
both jivatman and Paramadtman. The word Brahman is relatively 
even more specific but it is applicable to more than one entity 
such as jiva and prakrti. Another Upanisadic passage, speaking 
of the creation of the universe, mentions Ndrayana as the cause 
of the universe. Thus, the Muhopanisad says: ‘Only Narayana 
existed (in the beginning).’1® The word Narayana is used in this 
passage in place of the terms Sat, Atman and Brahman mention- 
ed in the other passages as the cause of the universe. According 
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to the grammatical rule formulated by Panini, the term Narayana 
is treated as a specific proper name (samjfia-pada),” and is appli- 
cable to one specific Being only but not to any other entity as 
other general terms do. Ramanuja, therefore, concludes on the 
basis of the principle of interpretation explained above that 
Brahman, the cause of the universe, is the same as Nardyana.”° 

Further, the Taittiriya Narayana Upanisad (which is part of 
Taittiriya Aranyaka) emphatically asserts that Narayana is 
Para-Brahma, Narayana is Para-tattva and Narayana is Para- 
matma.?? The Subadla Upanisad describes Narayana as anta- 
ratma,* the inner controller of all beings in the universe. Only 
that which creates the universe becomes Antaryami as is evident 
from the Upanisadic statement which says that after creating it, 
the same Brahman entered into it. Narayana is not a mere name 
of the God of a particular cult. It isa term which connotes all 
' the essential characteristics of the concept of the ultimate Reality 
of philosophy. According to the etymological meaning of the 
word, Narayana is one who is the ground of the entire universe 
of cit and acit. Nara means the universe of sentient and non- 
sentient beings. Ayana means one who is the ground for it 
(naranam ayanam). It also means one whois immanent in all 
(narah ayanam yasya sak).* That is, all that exists in the uni- 
verse has for its ground Narayana. As the terms Visnu and 
Vasudeva bear the same etymological meaning as that of Nara- 
yana, Brahman is also equated with these two names. This 
matter will be discussed further ina later chapter.24 The impor- 
tant point to be noted in this context is that the ultimate Reality 
of metaphysics will have to be conceived as a Supreme Personal 
Being (Purusottama). It is philosophically justified because any 
other concept of Reality as a transcendental undifferentiated 
Being cannot have any causal relation with the universe. The 
acceptance of such a theory bridges the gulf between religion 
and philosophy because the personal God of a religion is not, 
and cannot be basically distinct from the ultimate Reality of 
philosophy. 


Nature of Brahman 

We now come to the consideration of the nature of the ulti- 
mate Reality. The Taittiriya Upanisad defines the nature (sva- 
riipa) of Brahman in terms of satyam, jidnam and anantam. That 
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is, Brahman is satyam or reality, jfd@nam or knowledge and 
anantam or infinite. The term satya means, according to Rama- 
nuja, absolutely non-conditioned existence of Brahman.”* In 
other words, it implies the eternal selif-existent and self-contain- 
ed substance without being subject to any kind of modification. 
Brahman is satyam in the sense that it exists forever without 
undergoing any kind of change (vikdra). This characteristic of 
Brahman distinguishes it from the non-sentient matter since the 
latter undergoes constant change. It also distinguishes Brahman 
from the individual souls which are associated with physical 
body because the latter undergoes continuous modification 
through the cycle of births and deaths. The term jfdna means, 
according to Ramanuja, eternal knowledge which is not subject 
to contraction and expansion.*” When Brahman is described as 
Jfianam what is meant is that Brahman possesses as its essential 
attribute infinite, eternal knowledge. The term jfidnam applied to 
Brahman also implies that the very svaripa of Brahman is 
knowledge.?8 According to the Visistadvaita Vedanta, Brahman 
is both jadna-svariipa and jfana-gunaka.” The latter is also in- 
finite in character (asafikucita), that is, not subject to contraction 
and expansion unlike the finite knowledge of the bound indivi- 
dual souls. By virtue of this character, Brahman is distinguished 
from the released souls whose knowledge was subject to contrac- 
tion and expansion during the state of bondage. The term 
ananta means that whichis not conditioned by space, time and 
another entity.°° Brahman is anantam or infinite because it is 
omnipresent, it exists all the time and it pervades all other 
objects in the universe. This characteristic of Brahman distin- 
guishes it from the souls which are eternally free (nityas) because 
the latter are monadic in character (anu). Not only the svariipa 
of Brahman but also its attributes (gwias) are infinite in the 
sense that they are countless and unsurpassable in excellence. 
These three characteristics which are thus unique to Brahman 
reveal its true nature (svariipa-niriipaka-dharma). In reply to the 
question, viz., what is the svarzpa of Brahman, the answer of 
the Visistadvaita Vedanta is that which is characterised by 
satyatva, jfidnatva and anantatva.*' In other words, Brahma 
svariipa is satyam, jndnam and anantam, as the Upanisad 
declares. These three terms do not denote the mere svariipa of 
Brahman, as maintained by the Advaita Vedanta. On the 
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contrary, they denote Brahman as possessing the three distinct 
attributes. According to the grammatical principle of sumana- 
dhikarana-vakya (a sentence in which the terms are found in 
apposition), the terms which connote different qualities denote 
one entity as qualified by the attributes.*? 

The Upanisads speak of Brahman as bliss (@nanda). Thus 
says Tuittiriya Upanisad: ‘Brahman is known as dnanda.™ That 
is, Brahman is blissful in nature (Granda-svariipa). The descrip- 
tion of Brahman as Gnanda is meant to emphasise its aesthetic 
character and make it a most desired object of meditation and 
attainment. 

Besides the four positive essential attributes, the scriptural as 
well as Smrti texts describe the nature of Brahman as free from 
any kind of imperfection (samasta-heyapratyanika). Thus says 
the Brhadaéranyaka Upanisad: ‘Brahman’ is neither gross nor 
minute, neither short nor long etc.34 The Mundaka Upanisad 
describes the imperishable higher Reality as unperceivable, un- 
gtaspable, without family lineage (agotram), without caste, with- 
out sight or hearing, without hands or feet etc.95 The Chandogya ° 
Upanisad states that Brahman is free from sin, free from old age, 
free from death, free from sorrow, free from hunger, free from 
thirst etc.2® The Visnupurdna explicitly mentions that the nature 
of Visnu is free from all imperfections.*? Taking into considera- 
tion these negative descriptions of Brahman, Ramanuyja takes the 
view that defectlessness or heyapratyanikatva itself constitutes an 
essential attribute of Brahman because it serves to distinguish 
Brahman from the universe comprising the souls and non-sen- 
tient matter.38 According to the Visistadvaita Vedanta, Brahman 
has a twofold aspect—ubhayalingam, as declared in the Vedanta- 
sitra.®® It is absolutely free from all defects and it is also en- 
dowed numerous auspicious attributes. 


Brahman and its Attributes 


Besides the five essential characteristics, Brahman possesses 
numerous other attributes. According to the Visistadvaita 
Vedanta, Brahman is ananta-kalyanaguna-visista, that is, one 
who is qualified by infinite number of auspicious attributes. As 
most of these gunas have theological significance, we shall take 
up this subject in a separate chapter.*° We may however take 
note of a few important ones that have philosophical implica- 
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tion. The Paficaratra Agamas have mentioned six attributes as 
very important. These are: jfidna or knowledge, ba/a or strength, 
aisvarya or lordship, virya or enegry, tejas or splendour and 
Sakti or power. The fuller meaning and significance of each of 
these attributes will be discussed later.41 According to the Pai- 
caratra treatises, the possession of these six qualities makes the 
Supreme Being perfect in all respects. All these attributes have 
also been acknowledged by the Upanisads. The Mundaka Upa- 
nisad states that Brahman is omniscient (sarvajfiah) and knows 
everything comprehensively.*? Sarvajfa means, as Nathamuni has 
explained, the capacity to comprehend everything in the universe 
as it is at all times by direct intuition without the aid of the sense 
organs.** Jiidna here refers to the. functional or attributive 
knowledge of I§vara as distinct from the svaripa-jfidna referred 
to in the Taittiriya Upanisad defining Brahman as jfdnam. 
Philosophically, this is the most important attribute because the 
creation of the universe by the Supreme Being is done by sankal- 
pa, which is a modification of knowledge. Theologically too, 
jfidna is essential for /évara because God, as the protector and 
redeemer of human beings should know their sins and their 
needs. Sakti is the other important attribute of Brahman. The 
Svetasvatara Upanisad states: ‘The super divine power of the 
Supreme Being is revealed in different ways; so also its action 
manifested by jfdna and bala.’44 The implication of this state- 
ment is that with the help of jf#Gnaand bala, Brahman carries 
out the functions of creation and dissolution of the universe.‘® 
From the philosophical standpoint Brahman, which is the pri- 
mary cause of the universe, should be endowed with jfdna and 
Sakti. God is, therefore, conceived in all the theological systems 
as omniscient'and omnipotent. Realizing the importance of 
these two attributes, Vedanta Desika is of the view that all His 


other gimas are only modifications of these two. The numerous || 


other personal qualities of God which are enumerated by Rama- 
nuja and the Vaisnava treatises are the offshoots of these six 
principal attributes.** 

The most important characteristic of the ultimate Reality 
which has ontological significance is that Brahman is the Sariri 
or the Universal Self. The concept of Sariri as fully explained by 
Ramanuja implies three aspects of Reality: that Brahman is the 
ground or source (@dhdra) of the entire universe; that it is the 
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controller (#iyantda) of all things in the universe and that it is the 
Lord (Sesi) of all. All these have far-reaching philosophical and 
theological implications and need detailed examination. 


Brahman as the Ground of the Universe 

Brahman as the primary cause of the universe establishes the 
fact that it is the ground or G@dhara of the universe of cit and 
acit. The Chandogya Upanisad also affirms that all beings have 
their root in the Sat (Brahman), that they abide in the Sar and 
that they are grounded in the Sar.47 The Sat brings forth the 
universe by its will. According to the Visistadvaita theory of 
cosmic evolution, which will be explained later, creation is not 
production of something new from what does not exist but on 
the contrary, it is the unfolding of what already exists in an 
unmanifest form into a manifested form. The Sadvidya of the 
Chandogya Upanisad expounds the Vedantic truth that Brahman 
is the cause of the universe and by knowing that Reality every- 
thing else is known. According to the theory of causality accept- 
ed by VisSistadvaita, the effect is the modified state of the cause 
and the two are non-distinct in the sense that causal substance 
is immanent in the effected products like the lump of clay in the 
pot, vase, etc. The cit and acit exist in Brahman in their subtle 
form and Brahman by His saf#kalpa, causes their evolution into 
the manifested form. Brahman is, therefore, the material cause 
of the universe (upa@ddna-karana) and all beings proceed from it. 
This theory will be discussed in detail ina later chapter.*® At 
present we may note that the universe of cit and acit has its being 
in Brahman and sustained by it. 


Brahman as the Inner Controller of the Universe 

The concept of Brahman as Sariri of cit and acit constitutes. 
the central! doctrine of Visistadvaita. It emerges from the teach- 
ings of the Upanisad contained in the famous dialogue between 
Uddalaka and YaAjfiavalkya in the Brhadaranyaka Upanisad. 
Uddalaka poses an important question to Yajiiavalkya: ‘Do you 
know that inner controller (antaryamin) who controls from 
within this world as well as the next and all things?’** In reply 
to this question Yajfiavalkya states: ‘He who dwells in the earth, 
yet is within the earth, whom the earth does not know, whose 
body (Sarira) the earth is, who controls the earth from within, 
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He is your self (ama), the inner controller (antarydmin), the 
immortal (amrtah).°° He repeats the same kind of statement 
twenty times covering in each statement the following entities 
successively including the individual soul: water (ap), fire (agni), 
sky (antariksa), air (vayu), heaven (divi). sun (dditya), space (dik), 
moon and the stars (candre-tdraka), ether (akasa), darkness 
(tamas), light (tejas), all beings (sarva-bhitta), life-breath (prana), 
speech (vdk), eye (caksus), ear (Srotra), mind (manas), skin (tvak), 
the individual self (vijfdna or Atman) and semen (retds). The 
passage which is designated as Antaryami Bra@hmana, covers in 
an exhaustive way both the non-sentient entities as well as sen- 
tient beings starting from the five elements which constitute the 
physical world of space and time and concluding with the sub- 
jective world of jiva. It emphasises that Brahman is the antar- 
yamin, the indwelling self that abides in all beings, both sentient 
and non-sentient, as their controller and rules them from within. 
As antratmd, indweller within all things, Brahman is able to 
control them. It is, therefore, regarded as niyantad or the Ruler. 
This brings out the immanent character of Brahman. That is, 
Brahman is immanent in the universe. It may be noted that 
Brahman is inthe universe but it is not the universe as the 
Pantheists believe. This theory of immanence gives divineness 
to all things in the universe. Brahman is also described by the 
Upanisad as amrta or immortal. The implication of ‘it is that 
even though Brahman is immanent in the universe it is trans- 
cendent and remains pure and untouched by the defects of the 
universe. This truth is established by the fact that Brahman by 
virtue of its intrinsic nature is spiritual as jfidna-svaripa and 
also free from all imperfections (akhila-heyapratyanika). The 
Upanisads declare Brahman as apahatapapma, that is, untouched 
by evil. This is explained by two analogies of the sun and space 
(akaSa).* In the first illustration, the sun is reflected in the waves 
of water but the defects found in the water waves do not affect 
the sun. The sunis not actually present in the waves, just as 
Paramadtman resides inthe physical entities but the analogy is 
intended to convey the fact that the movements etc., found in 
water waves do not apply to the sun. In the second example, 
the space (kaa) when conditioned by several pots of varying 
sizes becomes manifold; but the differences in the dimension of 
the receptacles do not apply to the space. In the same way, 
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Brahman though immanent in the objects of universe, is un- 
affected. This is the implication of the expression amrta. As 
stated in the Ved@nta-siitra, both the characteristics—niyantriva 
and amrtatva are unique to Brahman.™ 


Brahman as Sariri of the Universe 


By virtue of its being the controller of all beings in the 
universe Brahman is regarded as.Sariri or the Universal Self. 
The word Atman always refers to a Sarira or body as its counter- 
part just asa physical body is always associated witha jiva or 
soul. Inthe case of the Paramatman as the Saririn, the entire 
universe comprising both sentient souls and non-sentient mate- 
rial entities constitute His body (Sarira). This is what is implied 
in the Antaryami Brahmana. How can earth, water etc., be body 
of Isvara? Ramanuja furnishes the answer by explaining the 
proper and fuller implications of the term Sarira used in the 
passage repeatedly twenty-one times in respect of both the phy- 
sical elements such as earth etc., and the sense organs such as 
mind, prana and the spiritual entity such as jiva (soul). The word 
Sarira understood in the ordinary sense as the aggregate of 
physical components with a mind andthe sense organs and 
also as the media of action as well as experience do not apply to 
any of the entities included in the Upanisadic passage. Even 
among living beings, there are great variations in respect of the 
pattern of the physical components such as in the case of a 
worm, reptile, tree etc., as compared to human body. In order 
to fit in with every kind of the entity in the universe both 
physical and spiritual, Ramanuja offers a correct definition of 
Sarira. Any substance which a sentient self can completely 
control and support for its own purpose and which stands to 
that self in an entirely dependent relation is called its Sarira.54 
This definition has several important implications and brings 
out the metaphysical relation of Brahman to the universe. The 
concept of Sarira implies four factors. Firstly, only a substance 
(dravya) in relation to a spiritual entity (cetana), which may be 
either jivatman or Paramdtman, can be qualified to be a Sarira. 
Secondly, it is to be supported by the sentient being wholly and 
all the time (sarvatmana). Thirdly, it is to be controlled by the 
latter at all times, unlike the relation of a dependent servant on 
his master. Fourthly the substance should subserve the purpose 
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of the spiritual being. There are three concepts involved in this 
relationship: Gdhdra-ddheya (the sustainer and sustained), 
niyanta-niyamya (the controller and controlled) and Sesi-sesa 
(the master and the subservient). In the light of this explanation, 
all the sentient and non-sentient beings are regarded as the 
Sarira of [§vara in the technical sense, viz., the former are wholly 
dependent on the latter for their existence (sattd), they are 
completely controlled by /svara; and they also subserve the 
purpose of the Supreme Lord. J§vara is called the Saririn or 
Atman because He, as has been explained earlier, is the main 
support (adhara) for the entire universe of cit and acit; He is the 
controller (niyanta) and He uses it for His own purposes (Sesi). 
The &dhara-ddheya concept brings out the ontological relation 
of Brahman to the universe. The niyantd-niyadmya idea explains 
the spiritual and moral aspect of the relation of Brahman to the 
individual souls. The theory of Sesi-Sesa brings out the teleologi- 
cal relation of the universe to Brahman. We shall discuss these 
theories in a later chapter.5> For the present we should take 
note of the fact that Brahman is the universal Soul (Sariri) which 
is its distinctive characteristic according to Visistadvaita Vedanta. 


Brahman as Visista Reality 


The above theory of Brahman as Saririn connected with the 
universe as its Sarira emphasises the organic relation that obtains 
between the two in the same way as the individual soul (jiva) is 
organically related to the physical body. The physical body is , 
dependent upon the soul for its very existence. When the soul 
leaves the body, the latter ceases to exist as a living body (a 
dead body is not strictly considered as body). As long as the 
body lasts, it is not separable from the soul. The soul is the 
Gdhara, supporter of the body. The soul also controls the body 
in the waking state, that is, the voluntary movements of the 
body take place with the will of the soul (sankalpa). The purpose 
of the existence of body is for the use of the soul. On the basis 
of the threefold concept, relationship between the jfva and body 
is described as SGrtra-Sariri-bhava or body-soul relation. Such a 
relation is not a mere saryoga or conjunction as between two 
separable physical objects but on the contrary, it is an inherent 
relation as between substance and its essential attribute. The 
technical word used for inherent relation is aprthaksiddha or 
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inseparability. According to the Visistadvaita epistemology, a 
substance is inseparable from the attribute. If we take the 
example of a blue lotus, the blueness which is the attribute of 
lotus cannot exist independently except as inherent in the lotus. 
In the same way, lotus as a substance cannot be conceived 
devoid of the blue colour. The two together always coexist 
(aprthak-sthiti) and also seen as integrally related (aprthak- 
pratiti). It is an inherent relation which is the very svariipa of 
the relata (svariipa-sambandha). It is not a separate category like 
samayaya over and above the relata linking the two inseparable 
entities,as the Naiyayikas postulate. Such a relation is un- 
acceptable to the Vedantins. Aprthak-siddha is a name given to 
two relata which are inherently and inseparably related. This is 
the type of relation that holds good between jiva and the physical 
body which is technically termed as Sarira-Sariri-bhdva. On this 
analogy of jiva and body, the relationship that exists between 
Brahman and the universe of cit and acit is also described in the 
Visistadvaita Vedanta as Sarira-Sariribhdva-sambandha. The 
metaphysical implication of it is that Brahman is always insep- 
arably related to the universe of sentient souls and non-sentient 
entities. This means, that both in the state of dissolution and 
the state after creation of the universe, Brahman is associated 
with cit and acit. In the state prior to creation, the cit and acit 
abide with Brahman ina subtle form and Brahman in that state 
is associated with cit and acit in their subtle state (si#ksma-cid- 
acid-visista). In the state after the creation of the universe, 
Brahman abides with the manifested cit and acit in their gross 
form (sthila-cid-acid-visista). According to the Visistadvaita 
Vedanta, Brahman is always (sarvadd) associated with cit and 
acit.5® Brahman which is considered as the primary cause of the 
universe (jagatkarana) means Brahman as associated with cit and 
acit and not a pure undifferentiated Being. Only the Visista- 
Brahman or Brahman as organically related to the universe of 
cit and acit by virtue of its being the ground, controller and 
Supreme Lord of the universe is the Ultimate Reality of the 
Visistadvaita metaphysics. Though cit, acit and Brahman are 
distinct, Brahman, the Ultimate Reality as organically related 
to the two dependent realities is one (visista-vivaksayda ekatva).*? 
This is the central doctrine of Visistadvaita. 

On the basis of these Upanisadic teachings the Vaisnava 
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theology has formulated other theories of Reality. These are: 
(1) Visnu or Nardyana is the same as Brahman of the Upanisads 
and that He is the Supreme Being (paratattva) implying that 
other deities such as Caturmukha Brahma, Rudra, Indra etc., do 
not enjoy that status; (2) Visnu is Sriyahpati or Visnu as insepar- 
ably associated with Goddess Sri constitutes the Ultimate 
Reality; (3) Visnu as the Supreme Being is endowed with 
numerous attributes including a divine body bedecked with 
Ornaments and weapons; (4) that Visnu as a benevolent deity 
manifests Himself in different forms (avatdras) for protecting His 
devotecs and to carry out other divine functions; (5) Visnu as the 
supreme goal (parama-purusartha) to be attained by the aspirants 
for moksa is also the means (upaya) for moksa. As these topics 
have greater theological significance, we shall discuss them 
separately in the section on Theology. 
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See ChUp V1.8.4.  sanmiilah saumyemah sarvah prajah sadayatanaéh 

sat-pratistah, 

Sce Chapter 4. 

BrUp V.7.2. 

Ibid. V.7.7. veh prthivyarit tisthan prthivya antaro yam prthivi no veda, 
yasya prthivi Sariram, yah prthivim-antaro yamayati, yesa 
ta dima antaryamy-amrtah, 

There are two recensions—Kanva and Madhyandina—of this text. 

In the latter, the word dfman is used in place of vijadna mentioned in 

the former. On the basis of it Ramanuja interprets vijfidna as the very 

individual self (atman). 

See VS IU.2.18 and 20. 

See VS II[.2.11 and 20. 

See RB I1.9. yasya cetanasya yaddravyatit sarvarmand svarthe 
niyantuan dhadrayitum ca sakyam, tacchesataikasva- 
riipam ca, tat tasya Sariram-iti Sariralaksanam. 

See Chapter 4. 

See RB 1f.3.18. atah sarvada cid-acid-vastu-Sariratay@ tat-prakaram 
brahma, 

See NS p. 1. prakdra-prakarinoh prakdrandiit ca mitho  atyanta- 

bhede‘pi_ visistaikyddi-vivaksaya ekatva vyapadesah. 


3 


THE DOCTRINE OF INDIVIDUAL SELF 


In this chapter we shall examine the philosophic doctrine of 
Jjiva or the individual self as enunciated in the Vedanta. The 
Upanisads speak of the existence of jiva as a real spiritual entity 
and also as distinct from [§vara. The classic illustration offered 
by the Mundaka Upanisad' of the two birds of the same character 
sitting on the same tree, one eating the sweet fruit and the other 
looking on without eating, brings out clearly the distinction 
between the jiva and /svara. Both are sentient beings (cetanas) 
but the former caught up in bondage is subject to the experience 
of the fruits of karma, whereas the latter is untouched by it. 
There are numerous other passages bringing out the difference 
between /Svara and the jiva in terms of the ruler and the ruled, 
the all-knowing and the ignorant and the independent and the 
dependent.? Though both are spiritual in character, Brahman is 
infinite (vibhu), whereas the jiva is monadic in substance (anu). 
In view of this, the Visistadvaita Vedanta has admitted jiva as a 
separate reality (tattva) and therefore, a detailed study of this 
doctrine is called for. 
The word jiva means that which lives or sustains life (jivati 
iti jivah), It is also known as G@tman, a term which is more often 
‘used in the Upanisads. The word atman means that which per- 
vades the body (dpnoti iti). It is applicable to both Brahman 
and the individual soul and in order to distinguish between the 
two, the terms Paramdtman and jivatman are used respectively. 
The other terms used for jiva are cit or cetana, that which has 
consciousness, ksetrajfia or the knower of the field of knowledge 
and aharm-padartha or the entity denoted by ‘I’. All these terms 
are synonymous in ViSistadvaita. 


Jiva as Eternal 
Jiva is an eternal spiritual entity. It is eternal (nitya) in the 
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sense that it is neither born nor does it die, as stated inthe Katha 
Upanisad and the Bhagavad-gitd.? The birth and death of an 
individual is the association and dissociation respectively of a 
physical body with the soul. Due to the bondage caused by the 
beginningless avidy@ or ignorance of the true nature of the self, 
Jjiva passes through the cycle of births and deaths until it attains 
final liberation from karma by means of prescribed spiritual 
discipline. We shall discuss this in greater detail in a later 
chapter. 


Jiva as the Subject of Knowledge 

Jiva is essentially of the nature of knowledge (jfidna-svaripa). 
The BrhadaGranyaka Upanisad describes the self as a mass of 
intelligence only (prajfanaghana eva).4 The implication of it is 
that it is not material but spiritual in character (ajada). As a 
non-material entity it is different from the physical body, sense 
organs, vital breath (prana), mind (manas) and intellect (buddhi).® 

According to the Visistadvaita Vedanta, the individual self is 
not merely of the nature of knowledge but it possesses knowledge 
as its essential attribute. In other words, it is the subject of 
knowledge (jfidra). The knowledge which is an attribute (dharma) 
of jiva is technically called as dharmabhiita-jfidna or attributive 
knowledge to distinguish it from the svariipa-jfigna or knowledge 
that constitutes the very svaripa of jiva. The basis for admission 
of dharmabhiita-jfiana is the Upanisadic text which states ex- 
plicitly that jfva is the knower (boddha). Thus says the Prasna 
Upanisad: ‘This self (purusa) which is of the nature of conscious- 
ness (vijfanatma) is verily the seer, the toucher, the hearer, the 
smeller, the taster, the knower (boddha), the doer.’® The two 
terms—vijfdnatma and boddhd—used in this statement signify 
that the individual self is not merely of the nature of conscious- 
ness but it is also the knower or subject of knowledge. There is 
also a logical justification for admitting knowledge as a quality 
of the self. The self is immutable and if the functions such as 
knowing, feeling and willing pertain directly to the self, it would 
be subject to modification. In order to uphold the unchanging 
character of Gtman, the dharmabhiita-jfana is to be necessarily 
admitted. The modifications take place only in respect of the 
attributive knowledge, while its substrate remains unaffected by 
them. According to the theory of substance and attribute 
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advanced by Visistadvaita, the changes taking place in the 
attribute do not affect the substance, in the same way as the 
bodily changes such as boyhood, youth and old age do not apply 
to the self within. Based on the teachings of the Upanisads, the 
Vedanta-sittra also states that dtman is a knower.’? Commenting 
on this Sura, Ramanuja explains that jivatman is essentially a 
knower and not either mere knowledge, as the Advaitin contends 
or non-sentient im character (jada-svariipa), as Naiyayikas 
believe.® 

It may be asked whether it would be appropriate to regard 
the self which is of the nature of jf#@na as a substrate for another 
knowledge as its attribute. As the substance and attribute are of 
the same nature, how can the former serve as a substrate for the 
latter? Such a possibility is admitted by the Visistadvaitin. 
Knowledge in this system means that which reveals something 
(artha-prakasah). The self reveals itself and the attributive 
knowledge reveals the objects. As both reveal something, the 
term jfidna is applicable to both. Nevertheless, it is possible to 
conceive two entities of the same nature as substance and 
attribute. The flame of a lamp (dipa) for instance, is of the same 
character as its luminosity (prabhd) in so far as brightness (tejas) 
is common to both, but the two are nevertheless distinct as 
substance and attribute. They are also different functionally; the 
flame illumines itself, whereas its luminosity (prabha) illumines 
itself as well as other objects. In the same way, Jiva and its 
attributive knowledge, though they may have a common 
characteristic feature, are distinct as substance and attribute.® 
They are also different in respect of their functions. Jiva consti- 
tuted of knowledge which is known as dharmi-jiidna or substan- 
tive-knowledge reveals itself and not the external objects; it 
knows what is revealed to it. On the other hand, knowledge as 
the essential attribute of the self known as dharmabhiita-jiana or 
attributive knowledge reveals itself as well as the external objects 
to the self and does not know them. In other words, the self 
(@tman) knows what is revealed to it by knowledge, whereas 
knowledge only shows but cannot know. The functional knowl- 
edge is comparable to a light which reveals the presence of an 
object but it does not know it. What is capable of knowing the 
object thus revealed is the self. Though the self is regarded as 


constituted of jitana (jfidna-svariipa) in order to emphasise its 
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spiritual character, it cannot reveal the objects outside it. This 
revelation of external objects is the function of dharmabhita- 
jfiana and not that of dharmi-jfdna. To make this distinction 
very clear the Visistadvaita epistemology uses the two technical 
terms pratyak and paradk for self and its knowledge respectively. 
Pratyak means that which only knows but does not reveal the 
objects outside it except itself. It is also known as svasmai- 
bhasamanatya or what reveals for itself. Both jiva and /Svara 
come under this category. Pardk means that which only reveals 
to the @tman but does not know what it reveals. This is also 
described as parasmd-eva-bhdsamanatva or that which reveals the 
objects always for a knowing subject. The dharmabhiita-jfidna 
and another metaphysical category known as suddha-sattva or 
transcendenta! spiritual substance admitted in Visistadvaita 
come under this category. The terms cetana and acetana are also 
used to describe these two categories of entities. Cetana means 
that which possesses consciousness (cditanyavisista). Both 
ISvara and jiva are cetanas. Acetana means that which is devoid 
of consciousness. Both dharmabhita-jfidna and Suddha-sattva 
are of this type. The term acetana is not to be confused with the 
term jada. The latter is absolutely non-intelligent like a piece 
of stone and does not, therefore, possess the capacity to reveal 
anything, whereas, the former has sucha power. This kind of 
categorisation of spiritual and material objects is unique to 
Visistadvaita. 


Jiva as Self-luminous 


Jiva by virtue of its being of the nature of knowledge is self- 
luminous (svayarnprakasa). The term self-luminosity means in 
Visistadvaita that which reveals itself without the aid of knowl- 
edge. It is applicable to the spiritual entities such as /Svara, jiva, 
jfiana and Suddha-sattva. All these entities are self-revealed 
unlike the physical objects which need to be manifested by 
another knowledge. Knowledge, for instance, while revealing 
an object to the subject (self) does not require another knowledge 
to reveal it. The closest analogy to explain this point is the light 
(dipa). Light reveals the object around it but does not require 
another light for it to be revealed. When cognition of an object 
arises, it simultaneously reveals both itself and the object." This 
is possible because self-luminosity is the intrinsic capacity of 
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knowledge even as heat is the intrinsic capacity of fire. In the 
same way Gtman which is of the nature of knowledge is regarded 
as self-luminous, because it does not require another knowledge 
for its manifestation. It is known by itself and is not in need of 
another knowledge to know it. It manifests always as ‘I’ (aham 
Gtma iti svenaiya siddhyati).'"* According to the Visistadvaitin, 
the entity denoted by <I’ (ahamartha) is the true self.13 It is not 
the same as ahamkd@ra or the psychological ego which is caused 
by the delusion that the physical body itself is the soul. That the 
self is self-luminous is also upheld by the scriptural text. Thus 
says the Brhada@ranayaka Upanisad: ‘The self in that state (in the 
state of dreamless sleep) becomes self-Iluminous.”!4 


Jiva as Anu 


Another distinctive character of the jIva, according to the 
Visistadvaita Vedanta, is that it is anu or monadic in substance. 
The main justification for accepting this view is that the 
Upanisads describe jiva as infinitesimal. Thus says the Mundaka 
Upanisad: ‘This atman is anu and to be known by mind.’ The 
Svetdsvatara Upanisad describes the self as infinitely smaller than 
the hundredth part of the point of a hair divided a hundred 
times and yet it is infinite in range.1¢ The Brhadaranyaka 
Upanisad speaks of the exit of jiva from the body after death.}” 
The Kausitaki Upanisad refers to its movement to the realm of 
moon.'® The Brhadaranyaka Upanisad also speaks of its return 
to the earth to experience the effect of karma.’ If the jiva were 
vibhu or all-pervasive as Naiyayikas believe, such a movement 
is inconceivable. What is vibku cannot have any movement. If 
it were of the size of the body of the individual which it occupies, 
as the Jainas believe, it would be subject to mutation corres- 
ponding to the sizes of the bodies it occupies. To overcome all 
these difficulties, the Visistadvaita Vedanta upholds the theory 
of jiva as anu on the strength of the Upanisadic authority.” 
Even though jiva is infinitesimal, its attributive knowledge 
(jfigna) possesses the intrinsic capacity of becoming infinite 
(vibhu) in the state of moksa after it becomes totally free from 
karma, as stated in the Chandogya Upanisad.’ In Visistadvaita 
Jivas are classified into three types: baddhas or those in bondage, 
muktas or those which are free from bondage and nityas or 
those which are eternally free. The baddha-jivas are not omni- 
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scient as their knowledge is subject to contraction and expansion 
due to the influence of karma, whereas the other two types of 
jivas are omniscient being totally frec from obstructive factors. 


Jiva as Karta and Bhokta 

We have observed that jiva is the knower (jfdta) or the subject 
of knowledge. Jiva which is the knower is also the agent of 
action (Karta) and the enjoyer of pleasure and pain (bhokta). 
This truth is evidenced not only by our perceptual experience 
but also by the scriptural text. The same Upanisadic text which 
speaks of jiva as boddha or knower, asserts that it is also karta.2? 
It stands to reason that the same jivatman which performs a 
particular deed (karma) should also enjoy the fruit of the deed. 
This apart, the scriptural texts which enjoin the performance of 
Vedic rites by an individual would become meaningless if the 
jivditman were not admitted as both the agent of action and the 
enjoyer of the result. Hence the author of the Veddntu-siitra 
says: ‘Jiva is an agent on account of Scripture (thus) having a 
purport.’ Commenting on this sitra, Ramanuja explains that 
when sacred texts (Sdstra) enjoin the performance of updsand for 
attaining moksa or the performance of a Vedic ritual for the 
achievement of heaven, they are addressed only to the intelligent 
agents of action who can enjoy the fruit. Sdstra means to 
command (sdsandcea Sastram). A command is intended to induce 
one to do a particular act and it is meaningful only in respect of 
an intziligent agent and not for one who is non-sentient 
(dcetana). In view of this an individual who is intelligent to 
understand a command, is actually the agent of action and he 
alone is the enjoyer of the fruit of action. 

The admission of knowership, doership etc., in respect of 
atman does not affect the immutable character of jivdtmun. 
Cognisership, according to the Advaita Vedanta, involves change 
and in order to overcome this problem, all the psychological 
functions such as knowing, feeling and willing are attributed to 
the empirical ego, which is the consciousness conditioned by 
internal organ (antahkaranavacchinna-caitanya). According to 
the Advaitin, cognisership actually belongs to the internal organ 
and the self appears to be the knower because of the super- 
imposition of the internal organ on it. But this theory has 
serious limitations. According to Ramanuja, superimposition 
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of cognisership on the self is an impossibility. He, therefore, 
rejects this theory. Cognisership, it is pointed out, does not 
affect the immutable character of jiva@tman, becausc a transform- 
ation in the form of change (vikdra) from one state to another 
as in the case of the lump of clay into jug does not take place 
in the self by its being an agent of knowledge. Whatever modi- 
fications take place in the process of knowing apply directly to 
the attributive knowledge which is distinct from the sclf which is 
the substrate for knowledge. Since a change in the attribute does 
not affect its substrate, the immutable character of the self is not 
affected by virtue of its becoming a knower ( jfiata). 

If we understand clearly in what sense jiva is jfata, karta and 
bhokta, the above objection does not arise. As already explained, 
jiva is regarded as jfidtd in the sense that it is the dsraya or 
substrate for the functional knowledge through which all ex- 
periences take place. By merely being an asraya for jfidna which 
is actually subject to modification, jiva remains unchanged. In 
the same way, jiva is Karta or doer in the sense that it is the 
a@Sraya or substrate for Arti (effort).%4 Effort is causcd by a 
desire to do an act. The desire is a mental modification, an 
avastha of jfidna. It is not to be confused with the actual 
physical activity which follows subsequent to the desire todo an 
act. In so far as jiva is an @frava for Arti or prayatna prompted 
by desire which is actually a particular state of the knowledge, 
jiva becomes the Karta. The change involved in the physical 
activity pertains directly to the body and sense organs and it 
‘docs not affect the soul which is only a substrate for knowledge. 

The same explanation holds good for jiva being the bhokta 
or one who is the enjoyer of pleasure and pain. Bhoga is an 
experience in the form of pleasure or pain. Pleasure and pain are 
different states of jfdna. Pleasure. according to Visistadvaita, is 
an agreeable disposition of the knowledge (anukiild-jiana) and 
pain is its disagreeable disposition (pratikila-jfidna). As jiva is 
asraya for such states of experience, it is regarded as bhokta or 
enjoyer of pleasure and pain. The changes involved in such 
mental disposition apply to the attributive knowledge and not to 
jiva. It is logically possible to maintain this position since 
according to Visistadvaita, a substance is distinct from its attri- 
bute and what pertains to the latter does not directly apply to 
the former: 
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Though jivatman is a kartd, its action (kartrtva) is caused by 
Paramdatman as stated by the Vedd@nta-siitra which is based on the 
Sruti and Smrti texts.2* The Brhaddranyaka Upanisad to which 
we have referred earlier, points out that Paramdtman as the 
indweller of all beings controls them.®* Another scriptural text 
explicitly says: ‘/§vara controls all individuals by residing within 
their bodies.’?? The Bhagavad-gitd also reiterates that /Svara 
resides in the hearts of all beings and thereby controls their 
activities by his divine power.?8 On the authority of these scrip- 
tural statements the Visistadvaita Vedanta maintains the view 
that the activities of jiva@tman are controlled by Paramdtman. 


Freedom of the Individual 


This raises an important question related to the freedom of 
an individual. If the action of jiva is controlled by Paramdtman, 
does the individual have any freedom at all to act? If he had no 
freedom to act, it would follow that scriptural injunctions 
enjoining certain moral duties would have no significance.. 
Ramanuja provides an answer to this question on the basis 
of the Vedanta-siitra. A distinction is drawn between the initial 
action of an individual and the activities that follow subse- 
quently. In all human effort, the individual! initially wills to do 
a thing by exercising the mental faculty provided to all human 
beings by God as the creator of the universe. To this extent, he 
is free to do what he so desires. This desire arises as a result of 
the influence of the latent tendencies (vdsand) acquired by the 
individual from his karma or deeds of the past. In the matter of 
initial action, God’s will has no part to play. /Svara remains a 
passive spectator (upeksaka) allowing the law of karma to take 
its own course. It is entirely the choice of an individual and to 
this extent he is free to think and initiate any activity. Based on 
this initial action, the activity which subsequently follows is 
approved by /§vara (anumanta). By according such an approval, 
iSvara as antaryamin prompts the individual to proceed further.?* 
Were it not so, the Vedic injunctions inthis regard would lose 
their value. By merely giving an approval to the activity initiat- 
ed by an individual, /‘vara does not become a karta or the doer. 
The actual carta is the individual himself. The initial action, for 
which the individual has the responsibility, determines the moral 
responsibility of that individual. The mere according of an 
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approval to an initial act does not put any blame on /évara. If 
God only accords mere approval to the subsequent act and 
remains a passive spectator of the subsequent act without pre- 
venting a sinful action, it is because the individual who primarily 
acts under the influence of his past karma is allowed to reap the 
consequences of his karma. There are two kinds of causal factors 
in the moral world: a general cause (s@dharana-kadrana) and 
specific cause (vifesa-kdrana). For instance, the rainwater, which 
falls on a particular piece of land, is a common cause for the 
growth of plants. The special effort made by an individual to 
cultivate the land with the help of the rainwater is the special 
cause for getting a better yield on that land. In the same way, 
God acts as a general cause because he has granted to everyone 
the faculty to think and the physical ability to function. The indi- 
vidual is the special cause since he exercises his innate mental 
faculty and physical power granted to him by a compassionate 
God. The special effort is responsible for the final result. In this 
regard, God has no role to play. Any failure on the part of the 
individual to exercise his other abilities is not and cannot be the 
fault of /svara. Thus, the freedom given by God to an individual 
does not in any way affect the freedom of /Svara. The issue relat- 
ing to the absolute dependence of the jiva on /Svara versus the 
freedom of the soul from ethical and religious point of view is 
discussed in a later chapter. 


Plurality of Jivas 

Before we goto the next important topic of the relation of 
jiva to [Svara, we may take note of another theory regarding the 
plurality of jivas. According to the Visistadvaita Vedanta, jivas. 
are infinite in number and are also different from one another. 
Both the Kathopanisad and Svetasvatara Upanisad say that ceta- 
nas (the individual selves) are eternal and many (nityGndm 
bahiinadm cetananadm)."* Apart from. this scriptural authority, the 
plurality of selves is evident from our own experience. The fact 
that knowledge, memory, desire, happiness and suffering, birth 
and death pertaining to each individual differ from each other 
proves that jivas are different from one another. Otherwise, 
everybody would be conscious of the feelings and thought of 
everyone else. Except on the ground of each jiva being different 
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from another it is not possible to explain satisfactorily the 
variation in experiences of different individuals. 

Other theories are put forward by the Advaita Vedanta which 
do not admit the plurality of individual souls. According to the 
Advaitin true self which isthe very Brahman is the only one 
Ultimate Reality but the same appears as many due to the 
cosmic ignorance known as maya or avidya. The plurality of 
jivas which is apparent to our ordinary experience is explained 
on the basis of limiting adjuncts (upadhi). The one true self or 
aGtman when conditioned by different internal organs (antahka- 
rana) are regarded as jivas, in the same way as one akdsa or 
space becomes many when conditioned by different pots. The 
plurality is also explained in a different way on the analogy of 
the single moon appearing as many when it is reflected in the 
waves. The self which is claimed to be one, appears as many 
when reflected in the different internal organs. Both these theo- 
ries are rejected by the ViSistadvaitin as unsound. The major 
defect is that with the removal of the adjuncts causing the 
appearance of one as many, the jivas cease to exist. Apart from 
the fact that the unreality of jlvas goes against scriptural teach- 
ing, it does not explain ‘satisfactorily the concept of bondage and 
release of different souls from the bondage. It does not also 
account for the individual’s endeavour to attain moksa by pur- 
suing the prescribed spiritual discipline. If jivas were illusory in 
character, there would be no point in any of their endeavours to 
attain a positive spiritual goal. The very doctrine of maya, on 
the basis of which the ‘one’ appearing as ‘many’ is sought to be 
explained, stands refuted since it is riddled with contradictions.*? 
Hence the Visistadvaitin asserts, on the authority of both the 
scripture and experience, that jivas are eternal and infinite in 
number. 


Jiva as an Integral Part of Brahman 


The jivas as eternal spiritual entities are not only different 
from each other but are also.distinct from Brahman. As we have 
observed earlier, the Upanisads teach that jthey are distinct 
realities. The Svetasvatara Upanisad says: ‘There are two, the 
‘one omniscient and the other ignorant, both unborn, the one a 
ruler and the other not :a ruler."* The Mundaka Upanisad 
describes jiva as one caught up in bondage, whereas /$vara is 
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free from it. The famous statement of the Antarydmi Brahmana 
referring to Paramdtman as the indweller of jivatman isa clear 
proof of the distinction between two real entities. The ontologi- 
cal position of Brahman as the primary source of all sentient 
beings and non-sentient material entities inthe universe brings 
out the distinction between the two as the independent and 
dependent. 

The scriptural texts also speak of non-difference between 
Brahman and jiva. Thus says the Chandogya Upanisad: ‘Thou art 
that’ (tattvamasi).25 The Brhaddranyaka equally asserts the 
identity: ‘This self is Brahman’ (Ayam-dtma-Brahma).* The 
non-dualists give greater importance and validity to these state- 
ments and thus uphold the identity of jiva and Brahman. They 
contend that this is the true purport of the Upanisadic teaching. 
On the contrary, the dualists accord greater significance and 
validity to the statements pointing out the difference between the 
jiva and Brahman and reject the theory of identity. As a com- 
promise between the two extreme views, aschool of thought 
represented by Bhaskara and Yadava subscribes to the view that 
there is difference as well as non-difference between jiva and 
Brahman. All these theories are unacceptable to the Visistadvaita 
Vedanta. This is not a place to discuss the details of the criticism 
which are largely based on the interpretation of the concerned 
scriptural texts, and in particular the famous Chandogya maxim 
Tattvamasi. It would suffice to note that the views of the non- 
dualists and dualists do not afford equal validity to all the 
Upanisadic texts which speak both difference as well as non- 
difference between the jiva and Brahman. Ramanuja upholds the 
validity of all the texts by reconciling the apparent contradic- 
tions in the texts. He adopts for this purpose an ontological 
principle enunciated in the Brhadaranyaka Upanisad. 

The Antaryami Brahmana of the Brhaddranyaka states re- 
peatedly that Brahman abides as the inner controller in all the 
sentient and non-sentient entities in the universe. The latter are 
described as Sarira or body for Paramdtman, whereas the former 
is the universal Self (Sariri) controlling them from within. The 
implications of this ontological relation of Brahman and the 
universe as Sarira and Sariri have been explained in an earlier 
chapter. This relation which is organic in nature is analogous to 
the relation of the soul to the physical body. It is also compara-. 
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ble to the logical relation of substance and attribute. According 
to the Visistadvaita epistemology, an attribute is distinct by its 
very nature from the substance. But at the same time, the attri- 
bute cannot exist independently except as inherent in the subs- 
tance. Similarly, the substance, though not dependent in the 
same manner on the attribute, cannot be conceived except in 
terms of the essential attributes. The two are inseparable 
(aprthaksiddha) because the two exist together and also are 
apprehended together. Because of this inseparable character of 
the two relata, the substance as qualified with the attribute is 
taken as one entity. In other words, as substance and quality, 
they are distinct but as substance qualified by the attribute, it 
constitutes a single entity. Thus, wherever two entities are found 
inseparable it is possible to speak of difference as well as non- 
difference. Where two entities are separable, as between a pot 
and a vase, we can speak of only absolute difference and not 
non-difference too, The same logical principle is involved in the 
ontological relation of Brahman to the universe as Sariri and 
Sarira enunciated in the Antarya@mi Brahmana. On the basis of 
this sound principle of relation, Ramanuja reconciles the appa- 
rent conflict between the bheda-srutis, (the texts speaking of 
difference between ontological realities) and abheda-Srutis, (the 
texts speaking of non-difference between such entities). The 
statements of Antaryami Brahmana provide the clue to resolve 
this conflict and hence these are regarded as ghataka—Srutis 
or texts that provide the reconciliation. 

In this context, we have to understand the relation of jiva to 
Paramatman or Brahman. The Vedanta-siitra®’ uses the term 
amsa or part, to describe the relationship between the two. The 
author of the aphorism in using this expression seems to 
acknowledge both the views regarding the jiva-Brahman relation 
as is evident from the two phrases used in the sitra viz., nana 
vyapadesat which means because of the declaration of difference 
and also anyatha ca which means otherwise (as non-difference). 
In order to maintain the truth of both these views, Ramanuja 
states that we should admit that jiva is an avsa or an integral 
part of Brahman.*® 

What is meant by amsa and how does this concept support 
both the views? Amsa or part does not meana spatial part of 
the whole, because the soul as a spiritual entity does not admit 
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of any spatial division. Nor is Brahman a quantitative infinite of 
which soul is a part. The term asa is, therefore, defined by 
Ramanuja as that which constitutes an integral part of an entity 
(eka-vastu eka-deSatvam hy-arnsatvam). What is meant by part 
of a whole is that it isan essential attribute of a complex whole 
(viSistasya ekasya vastunah visSesanam ama eva).° Thus, for 
instance, the luminosity radiating from a Juminous body such as 
fire or sun is part of that body; the generic characteristic of a 
cow (gofva) as its essential attribute is part of the cow in which 
it inheres. In the same way, jiva is regarded as an integral part of 
Brahman. As we have already explained, there is a relationship 
between Brahman and jiva as Sariri and Sarira and it is, therefore, 
justified to treat jiva as an integral part of Brahman in the onto- 
logical sense of ‘supporter’ and ‘supported’ and the ‘ruler’ and 
the ‘ruled’. The terms amsi and amsa in the present context are 
synonymous with the terms of Sariri and Sarira.“© On the basis of 
the logical concept of substance and attribute, it is justifiable to 
speak of the difference between Paramdtman and jivatman by 
virtue of their different intrinsic character and also of non-differ- 
ence as a visista entity or Brahman as integrally related to the 
jivatman, From the religious point of view, jivais regarded as 
§esa, as one who subserves God and God as Sesin, the Lord of 
all. We have already discussed the fuller ontological implica- 
tions of §ariri-Sarira-bhdva in an earlier chapter. Accordingly, 
jiva is Gdheya or the one who is controlled by Paramatman. We 
Shall discuss the fuller theological implications of jivaas Sesa 
or dependent on /Svara ina later chapter.“ From the philo- 
sophical point of view, jiva is an integral part of Brahman, and 
it is distinct but inseparable from it. , 


NOTES 


1. MUp WIL1.1. dv@ suparna sayuja sakhdyd samanam vrksam pari- 
fasvajate; tayoranyah pippalam_ svadvatti anasnan 
; anyo abhicakasiti. 
See also VS I1.1.22. adhikam tu bhedanirdesat. 
See also BrUp V.7.22. 
3. KaUp 2.18. na jayate mriyate vd vipascit.. .ajo nityah Sa$vato’yam 
purduo na hanyate hanyamdne Sarire. 
See also BG II.20. 
4. BrUp VI.5.13. ayamdtmd anantaroabahyah krtsnah prajndnaghana eva. 
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5. 
6. 


7. 
. RB IL.3.19. ayamdtma jiiatrsvaripa eva, na jfanamdatram, napi 


30. 
31. 


See Atmasiddhi, p. 8. dehendriya-manah-prana-dhibhyo anyah. 
For details see FVV pp. 188-90. 
Praina Up IV.9. — esa hi drasta sprastd Srotra ghrataé rasayita) manté 


VS_I1.3.19. jfio’ ra eva. 


jadasvaripah. 


. See RB 1.1.1 p. 69. 


See also NP p. 213. svasyaiva bhdsako dipah svdtmano anyasya ca 
prabhd; evam bhedo' sti saGmye’ pi jrdnayoh 
dharma-dharminoh. 


. See Chapter 11. 

. See FVV pp. 142-44 for details. 

> TMK IL.6, 

. See RB I.1.1 pp. 68-69 for details. 


Also AV pp. 62-65. 


. BrUp VI.3.9.  atra’ yam purusah syayamjyotirbhavati. 
. MUp 3.1.9. eso anurdtma cetasa veditavyah. 


According to the interpretation of RamAnuja, diman in this text refers 
to jivatman. 
See RB II.3.23. 


. SvUp V.9. vdldgrasatabhagasya Satadha kalpitasya ca; bhago jivassa 


vijieyah, 


. BrUp VI4.2. 

. Kausitaki Up 1.9. 

. BrUp VI.4.6. 

. RBIL3.20 and 1.3.23. 

. ChUp VII.26.2.  sarvarit ha pagyah pasyati sarvam-@pnoti sarvasah. 

. Prasna Up IV.9. See fn 6. 

. VS IL3.33. kartd sastrarthavattvat. 

. See GB XIII.20. Sarirddhisthana-prayatna-hetutvameva hi purusasya 


kartrtvam. 


. VS 1.3.40. pardttu tat sruteh. 


See RB paramatmana eva hetoh bhavati. 


. BrUp. V.7.22. 
. Taittiriya Aranyaka, 10.11.10. antah pravistah sasta jandnam sarvatmna,. 
. BG XVIII.61. iSvaras-sarvabhiitanam hrddese arjuna tistati; 


bhramayan sarvabhitani yantrariidghadni ndyayd. 


. RB II3.41.  sarvasu kriyasu purusena krtam prayatnam-udyogam- 


apeksya antaryami paramdtma tadanumatidanena 
pravartayati. 

See Srutaprakasika, vol. 1 pp. 377-79 for detailed explanation. 

See also TC XVIII.15. 

See Chapter 11. 

KaUp II.2.13. and SvUp VI.13. 

nityo nityGnam cetanascetananam-eko bahiinadm yo vidadhati kaman. 

According to the interpretation of Ramanuja the text is taken to read 


41. 
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as nityanam bahinadrh cetananum (the several eternal souls). Sarhkara’s 
commentary reads the Katha text as nityah anityandrit cetananam (the 
many non-eternal souls). Even if we take the reading of Sarnkara, 
(anityandm cetandnam) it does not militate against the theory of plu- 
rality of selves. The eternal souls may be regarded as anitya with refer- 
ence to the changing character of its attributive knowledge. 

See RRB p. 433. 


. See SD Vada 36 for details reg. the criticism of Advaita theory of jivas. 


See also FVV pp. 203-07. 


. SvUp 1.9. jrid-jfiau dvau ajau isanisau, 
. MUpIIL.1.1. see fn 1 
. ChUp VI.8.7. aitadatmyamidam sarvam; tat satyam; sa dtmd; tat 


tvamasi svetaketo iti. 


. BrUp VI.4.5. 
. VS 11.3.42. amso ndndvyapadesdd-anyatha-cadpi  dasakitavaditvam- 


adhiyata eke, 


. RB I1.3.42. ata ubhayavyapadesopapattaye jivo’yam brahmano’msa 


ityabhyupetyam. 


. Ibid. 11.35.45, 
. The Sarira-Sariri relation in Visistadvaita system is not different from 


the logical relation of aviSa-amsi or visesya-visesana (substance and 
attribute). If an integral relation exists between a sentient soul and 
a substance (dravya) which may be either a spiritual one or a material 
one, such a relation is known by the terms of sariri and Sarira. If, on 
the other hand, such a relation is found between a substance and its 
attribute such as a flower arid its fragrance, it is termed as amsi-armsa 
or visesya-visesana or prakdri-prakdara, In the present case, since both 
Isvara and jiva are cetana dravyas (sentient entities), the description of 
their relation as amsi-amsa means same as Sariri-sarira-bhava. 

See Chapter 12. 


4 


THE DOCTRINE OF COSMIC MATTER 


On the basis of the Upanisadic teaching the Visistadvaita 
Vedanta has admitted three real and distinct ontological 
entities—/Svara (god), cit (soul) and acit (cosmic matter). We 
have considered the first two in the earlier chapters and shown 
how these philosophical theories have provided the basis for the 
theological doctrines of Vaisnavism. With the same objective, 
we shall now examine the philosophical doctrine of the cosmic 
matter. 

The word acit means that which does not have consciousness 
as contrasted to cit, which possesses knowledge. All material 
objects are acif or non-sentient, while all spiritual entities are 
cit or sentient in character. The terms ceftana and acetana are 
also used to cover the sentient and non-sentient entities. The 
three kinds of individual souls come under the category of 
celana entities. The acetana entities, according to the Visista- 
dvaita Vedanta are three. These are: (@) Prakrti or the primordial 
cosmic matter along with allits evolutes including the material 
universe; (b) Nitya-vibhiiti or the transcendental spiritual universe 
constituted of pure unalloyed satzyika substance (Suddha-sattva); 
and (c) Kala or time with all its modifications in terms of 
moments, minutes, hours, days, months, years etc. Nitya-vibhiti 
is a spiritual concept formulated on the basis of the scriptural 
authority, to account for certain theological doctrines. We shall, 
therefore, deal with it in a separate chapter under Theology and 
examine here the other two topics. 


The Concept of Prakrti 

The word prakrti means that which gives rise to various 
modifications (vikdran prakaroti iti). It refers to the primordial 
cosmic matter from which the various evolutes such as mahat, 
aharnkara etc., originate. The existence of such a primordial 
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but on the other hand, they are technical terms used for the two 
ontological ratrvas or evolutes of prakrti—representing two 
important stages of evolution. Both mahat and ahamkdra, being 
products of prakrti, consist of the three gunas—sattva, rajas and 
tamas. The whamkara-tattva assumes three forms on the basis of 
the three gunas: sa@ttvika ahamkara, rajasa ahumkara and tamasa 
ahankara, From this stage the process of further evolution takes 
place on two different lines. From the sattvika ahamkara in 
which sativa element is predominant, the eleven sense organs 
including manas or mind evolve. From the tamasa ahamkara 
evolve the five tammatras or the subtle elements—sabda or 
sound, sparga or touch, riipa or colour, rasa or taste and gandha 
or odour, in a successive order. From each of these subtle 
elements come the gross elements—akdSa or space, vay or air, 
tejas or fire, jala or water and prthivi or earth. There is some 
difference of opinion between the Sankhya and the Visistadvaita 
regarding the order of evolution from ahamkdra-tattva.. The 
Purdnas also present them in aslightly different manner. But 
these details are not of philosophic significance. What we should 
take note of is that the total number of evolutes including 
prakrti is generally accepted to be twenty-four and that the five 
gross elements which are undeniable facts have their origin in 
the prakrti. How the physical universe is formed out of the five 
elements is an important point for consideration. 


Creation of the Universe 


The Visistadvaita Vedanta postulates two types of creation 
known as samasti-srsti or creation of the aggregate universe and 
vyasti-srsti or creation of the universe of space and time with 
all its diversity. In the first stage, Brahman or /svara as the 
creator of the universe causes the evolution of prakrri through 
various stages as outlined above up to the five gross elements. 
After this stage is reached, the second kind of creation starts by 
admixing the five physical elements in certain proportion. This 
is technically called peficikarana or quintuplication of the five 
elements. This is done as follows: first the aggregate of each of 
the five elements is divided into ‘equal parts; then each half is 
subdivided into four parts; inthe next stage, taking this one- 
eighth portion of each of the five elements it is mixed with the 
half part of each of the bhitas. This means that each element 


The Doctrine of Cosmic Matter | 87 


such as a@kaga comprises half of that element and one-eighth 
portion of other four elements. The rest of the creation of the 
physical universe with all its diversity is made out of pafica- 
bhiitas or the five elements thus mixed up. The admixture of the 
elements is supported by the Upanisads. It is also justified by 
the fact that all objects in the universe including the human 
body are constituted of all the five elements in varying 
proportion. 

The Puranas present a vivid description of creation (srsti or 
sarga). In this connection they introduce the concept of anda, 
the cosmic egg in the vast stretch of water out of which the four- 
faced Brahma originates for carrying out the rest of the actual 
creation of the universe.” Similarly, for carrying out the process 
of dissolution of the universe in a reverse order, the concept of 
Rudra as a deity entrusted with the physical task of dissolution 
is brought in. What is created needs to be well preserved and 
protected until the stage of dissolution. For this purpose, a 
third deity, Visnu is admitted. The Paficaratra treatises which 
also deal with the cosmology, advance the theory of emanation 
and bring in the three Vyiha manifestations of Supreme Being— 
Samkarsana, Pradvumna and Aniruddha—for explaining the 
three major cosmic functions of creation, sustenance and dis- 
solution. In order to accommodate the three other deities— 
Brahmi, Visnu and Rudra—introduced by the Puranas, the 
Paficaratra system speaks of two stages of creation, viz., primary 
and secondary. The three vyitha deities are put in charge of the 
three cosmic functions at the first stage and the Purdanic deities 
are entrusted with the three cosmic functions at the second stage. 
These are all matters of detail for the Vaisnava theology and 
will be dealt with at the appropriate place. From the philoso- 
phical point of view, Brahman is the primary cause of the 
universe (jagat-kdrana) as emphasised in the Taittiriya Upanisad 
and the second aphorism of Vedanta. Brahman, as the meta- 
physical ground of the universe, is responsible for creation, 
sustenance and dissolution. Even if other deities actually perform 
these three functions, it is Brahman as their anrararma or in- 
dweller controlling them from within that causes the different 
cosmic functions. If we understand this central truth of Vedanta, 
there is no contradiction between the teachings of the Upanisads 
and the theological account of the Puranas. 
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Material Cause of the Universe 

The Vedanta as a philosophical system is confronted with a 
different problem in accounting for the causation of the universe. 
There are three types of causes which are needed for the produc- 
tion of an effect, one is known as upadana-karana or the material 
out of which a product is brought out; the second is nimitta- 
kadrana or the intelligent agent to bring forth the product and 
third is sahakdri-karana or the accessories needed to produce an 
object. Taking the example of a pot, which as a finished product 
is an effect, the clay is its material cause, the potter is the ins- 
trumental cause and the wheel, stick etc., the accessory cause. 
If Brahman is regarded as the primary cause of the universe as 
the Upanisads declare, the question arises: is it the material 
‘cause (upaGddna-karana) or is it merely an instrumental cause 
(nimitta-kdrana) or is it both? This is a crucial issue in the Veda- 
nta and different theories have been advanced on this. If the 
physical universe is an outcome of the evolution of the primor- 
dial substance known as prakrti, we should accept, as the older 
school of Sankhyas has done, that prakrti is the material cause 
and attribute to it the capacity to evolve itself spontaneously of 
its own accord as modern scientists believe in the emergence of 
the universe from the original energy. This is known as sya- 
bhava-vada in Indian philosophic thought accepted by the 
Carvakas. If an intelligent agent is needed to set the process of 
orderly evolution at a particular point of time, the concept of 
Brahman or God asthe creator is to be admitted, as otherwise 
an orderly evolution is untenable. In that case, Brahman or 
i§vara becomes an instrumental cause (nimitta-kdrapga) in so far 
as His sankalpa or will is responsible for the evolution of the 
universe. This is the position which is accepted by later Sankhya 
school, the Yoga system, the Pasupata religion and among the 
Vedantins, Madhva. The philosophical advantage of this theory 
‘is that Brahman or God will not be subject.to change (vikara) as 
a result of His becoming the material cause. But this theory is 
rejected by the author of the Vedanta-siitra as it goes counter to 
the teaching of the Upanisads. The aphorisms related to the 
critical examination of Sankhya, Yoga, Pasupata and the speci- 
fic siitra which explicitly states that Brahman is the material 
cause (prakrti§ca)® evidently indicate the view of Badarayana. 
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Except Madhva, all the Vedantins subscribe to the view that 
Brahman is the material cause as taught in the Upanisads. 

The Upanisads speak of Brahman as the material cause of 
the universe on the analogy of the lump of clay being the mate- 
rial cause of the pot. If this illustration is taken ‘into account, it 
‘would follow that Brahman itself transforms into the universe. 
The scriptural texts also categorily assert that Brahman is 
immutable (nirvikadra). The material causality of Brahman thus 
needs to be explained in such a way asit would not affect the 
immutable character of Brahman. Each school of Vedanta that 
-accepts Brahman as material cause attempts to offer an explana- 
tion in this regard. 

There are three important theories of material causality of 
Brahman. According to the first one, which is held by Yadava 
Prakasa, Brahman itself through the threefold power (Sakti) it 
Possesses undergoes as God, individual souls and matter just as 
water of sea turns itself into waves, foam and bubbles. Brahman 
which is sat manifests itself in the triadic form. In this way the 
svariipa of Brahman is not affected because the change takes 
place in respect of the Sakti. Bhaskara, another Vedantin belong- 
ing to the same school of thought, advancesa slightly different 
theory. In place of Sakti, he introduces a limiting adjunct (upadhi) 
as the media of change. Brahman itself emanates successively 
into the manifold of sentient souls and non-sentient matter on 
account of the upddhi or limiting adjunct. This upadhi is called 
avidya but unlike inthe Advaita system it is real, beginningless 
and non-sentient in character. It is different as well as non- 
different from Brahman. The illustration provided to explain 
this theory is the one all-pervasive space (a@kasa) becoming 
many where it is conditioned by different pots. Just as the spider 
weaves its web by its internal power, Brahman transforms into 
the relative by its evolving power (perindma-sakti). Both these 
theories are regarded as Brahma-parindmavdda.'° 

The second important theory is put across bv the Advaita 
Vedanta of Satnkara, which is known as vivarta-vdda. According 
to this, Brahman which is pure Being devoid of any diffcrentia- 
tion does not actually undergo any transformation into the 
universe. But at the same time, in order to account for the 
material causality of Brahman as taught by the Upanisads, the 
Advaita Vedanta postulates the doctrine of maya or avidya, the 
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cosmic principle which causes world illusion. Brahman which is 
eternally unchanging and pure consciousness illusorily appears 
as the universe owing to maya. The common illustration given to 
explain this view is the piece of rope whichis mistaken for a 
snake due to the ignorance of the true nature of the rope. In the 
same way, Owing to the influence of cosmic ignorance known as 
maya, Brahman illusorily, appears as the universe. In so far as 
Brahman is the substrate (adhisthara) for maya, Brahman is 
regarded as upGdana-kadrana, while the change inthe form of 
manifestation as universe applies to mdyd. 

Both these theories are considered to be defective and are 
not therefore, accepted by the Visistadvaita Vedanta. As the 
scope of the present chapter is confined to the presentation of 
the Visistadvaita theory of cosmology, we need not go into the 
details of the criticisms of the other two theories. The criticism 
of the view of Advaita involves an elaborate discussion of the 
doctrine of avidya on the basis of which the vivarta-vada is deve- 
loped. According to Ramanuja, the doctrine, when it is subject- 
ed to logical scrutiny, is riddled with contradictions and as such 
itis untenable. Consequently, vivarta-vdda or the thesry that 
the universe is a phenomenal appearance of Brahman also falls 
to the ground. The theories of Bhaskara and Ydadava too are 
rejected as unsatisfactory. For both these Vedantins, either the 
Sakti or the upadhi postulated by them to account for the trans- 
formation of Brahman into univers? is different as well as non- 
different from Brahman. If the sakti or upadhi to which change is 
attributed is absolutely different from Brahman, then the material 
causality is applicable only to the sakti or upadhi and not to 
Brahman. If, on the other hand, upadhi or Sakti is non-different 
from Brahman, the change also applies to Brahman. Besides, 
the jivas being non-different from Brahman, the suffering experi- 
enced by them would touch Brahman too. 


Visistadvaita Theory of Material Causality 

We now come to the third theory advanced by the Visista- 
dvaita Vedanta to get over the defects pointed out in respect of 
the other two theories. According to this the mere svariipa of 
Brahman cannot become the material cause of the universe since 
that would affect the immutable character of Brahman. Nor can 
the non-sentient prakrti by itself serve as the material cause of 
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the universe for the reason already explained. It is Brahman 
as organically related to the cit (individual souls) and acit (the 
cosmic matter) in their subtle state (sitksma-cid-acid-visista- 
brahma) that constitutes the material cause of the universe. In 
the chapter on the Doctrine of Ultimate Reality we have obser- 
ved how Brahman is always, both in the state of dissolution and 
the state after creation, is associated with cit and acit. In the 
state of dissolution, the cosmic matter as well as the individual 
selves exist in Brahman in an unmanifest form as devoid of 
name and form. When creation takes place, they are unfolded 
and given name and form. That is, when Brahman which exists 
prior to creation with cit and acit ina state of non-differentia- 
tion wills to be ‘many’ as the Chandogya Upanisad says, the same 
becomes Brahman with cit and acit ina state of differentiation 
with an infinity of distinctions in name and form. What actually 
evolves or undergoes modification is the cit and acit but not 
Brahman directly. In the case of the acit the transformation is 
complete from one state to another, as the lump of clay changes 
to a pot. Inthe case of jiva, there is no change in respect of its 
svariipa which is immutable; but the change is only to the extent 
of its attributive knowledge which so far was dormant. As far as 
Brahman is concerned there is also no change in respect of its 
svariipa. The only change that can be spoken of for Brahman is 
that it was niyanta or controller of the subtle cit and acit prior 
to the creation and it now becomes a niyanta of cit and acit in 
manifested form." A change in the attribute does not affect the 
substance, which is its asfraya or substrate. Brahman as the 
Gdhara or ground of the cit and acit, remains unaffected by the 
change in the acit. Brahman is, therefore, regarded as the mate-- 
rial cause by virtue of its being the Gdhara of cit and acit. 

This theory is justified both on the strength of the scriptural 
texts and also on the logical ground. According to the theory of 
causality adopted by Visistadvaita, cause and effect are different 
states of the same substance. The effect is not a new product 
which comes into existence from what does not already exist, 
as the Naiyayikas believe (asat-karya-vdda). It exists in the causal 
state inan unmanifest form andthe same assumes a different 
state after causation. If we take the example of clay and pot, the 
lump of clay which is the cause becomes an effect when it is 
changed into a pot. Thus, the cause and effect are two different 
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states (avasthas) of the same one substance. Updddnatva or mate- 
rial causality consists in the association of an‘ entity with a 
different state (avasthantara-yogitvam). That which serves as the 
ground for the changed states is regarded as the material cause. 
The clay is the upddana-kdarana for pot, vase etc., since these are 
made of the same substance. A piece of gold is the matcrial 
cause of ear-ring, necklace, bangles ctc., made of gold. Thus the 
cause and effect are not distinct (ananya) because the two are 
different states of one common substance. The same one sub- 
stance assumes different names as cause and effect due to the 
two changed states. It is in this sense that Brahman as cause and 
the universe as effect are spoken of as ananya or non-distinct in 
the Veddnta-sitra’® which is based on the Chandogya text. We 
shall explain it when we come to the consideration of the causal 
relation of Brahman and the universe. For the present, we may 
note that Brahman as associated with cit and acit in their subtle 
states serves as the upadana-kGrana for the universe. 

The Upanisads also support the existence of Brahman in the 
state of dissolution with subtle cit and acit. The Brhaddranyaka 
Upanisad says: ‘Now all this was undifferentiated; it became 
differentiated by name and form.”!® The word ‘this’ in this state- 
ment, taking the context into consideration, refers to the univer- 
se of cit and acit. Existence in an undifferentiated form implies 
existence without name and form. This interpretation is further 
supported by the Subdala Upanisad, describing the process of 
dissolution inthe reverse order, when it says that tamas (prakrti) 
becomes united with Paramdtman.4 The Chandogya passage 
dealing with the creation of the universe states that the word 
‘this’ (idariz) meaning the physical universe was in the beginning 
only sat. The implication of this statement, as interpreted by 
Ramanuja, is that the universe of cit and acit existed with sat or 
Brahman in an undifferentiated form. If this meaning were not 
accepted, it would not be possibi to explain how Brahman 
could become ‘many’ (bahusy-an) after it wills to create for the 
obvious reason that which does not already exist cannot be 
produced according to the principle of satkdrya-vada accepicd 
by Visistadvaita. We should also bear in mind in this connection 
that the universe of cit and acit constitutes the body (Sarira) of 
Brahman as stated inthe AntaryG@mi Brahmana. As Sarira and 
Sariri are organically related and are eternally inseparable, Brah- 
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man as saririnremains always associated with cit and acit. The 
changes taking place in the body do not affect the svariipa of the 
soul within. This is explained on the analogy of the bodily 
changes taking place in a personality. A boy grows into youth, a 
youth attains manhood and from this state he becomes an old 
man. But these different states which actually belong to the 
physical body do not affect the svariipa of the jivatman within. In 
the sume way, Brahmanas the ddhdra of the universe is not 
affected by the evolution of the universe which is its body. In the 
light of these explanations Brahman is admitted as the material 
cause of the universe. 


The Causal Relation of Universe to Brahman 

The causal relationship between Brahman and the universe 
as explained by Visistadvaita offers a satisfactory solution to the 
raetaphysical problem of ‘one’ and ‘many’. The main issue that 
Monism is confronted with is how the one Absolute Reality 
becomes many as the umiverse of diversity. The same issuc is 
raised ina classical manner in the Chandogya Upanisad: «What 
is that by knowing which everything else is known?’ The illustra- 
tions offered by the Upanisad in this regard such as clay and its 
products, gold and the ornaments made of it, the piece of iron 
(loha) and the products made out of it, only substantiate the 
theory that cause and its effect are non-distinct. Unless the 
cause is immanent in the effect and the two are non-distinct in 
respect of the material substance it is not possible to explain the 
Upanisadic thesis, viz., ‘by knowing the cause the effects too 
become known’. Keeping this truth in mind the author of the 
Vedanta-sittra uses the expression ananya or non-distinct." 

There are two ways of explaining the concept of ananyatva 
or non-distinct relation of Brahman tothe universe. One way 
which appears to be an easier solution is to deny the reality of 
the manifold universe and hold that Brahman is the only Reality. 
If there are two absolutely real entities and if they are different 
by virtue of their nature, then we cannot speak of non-distinct- 
ness. If one is real and the other is illusory in character, which 
by logical implication means a non-existent, it becomes possible 
to assert the non-distinctness of Brahman and the universe. 

Ramanuja does not accept this explanation. If the universe 
were illusory (mithya) as the Advaitin contends, it may be 
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possible to support the theory of the Advaita. The various argu- 
ments advanced by the Advaitins to prove the mithydtva or the 
illusory character of the universe have been subjected to detailed 
critical examination and have been rejected as untenable.!* There 
are stronger pramdnas, both perceptual experience -as well as 
scriptural evidence, to support the reality of the umiverse. 
Ramanuja, therefore, offers a different explanation, by accepting 
the reality of the universe, to answer the metaphysical issue 
raised by the Vedanta. The concept of causality, to which we 
have already referred, provides the solution. If cause and effect 
are two different states (avasthds) of the same one substance, 
there is no problem in knowing the effects by the knowledge of 
the cause. By applying the same logic to the Brahman and mani- 
fold universe, it is pointed out that by the knowledge of Brah- 
man as the primary cause, the universe which is its effect, also 
becomes known. As already pointed out, Brahman associated 
with: sitksma-cit and sitksma-acit is the material cause and the 
effect is also the same Brahman as associated with sthula-cit and 
sthula-acit. It is in this sense that Brahman and universe are non- 
distinct and on the basis of this fact, both the declaration of 
the Upanisad (pratijna), viz., by knowing that (Brahman) every- 
thing else becomes known and also the illustrations (drsfdnta) 
offered by the Upanisad in support of it stand established.2? 


Universe and Brahman 

We have explained the causal relationship between Brahman 
and universe. We may now consider the ontological relation 
between the two. In connection with the study of the doctrines 
of i§vara and jiva, we have referred to the concept of Sarfra- 
sariri-bhava or body-soul relationship that obtains between 
Isvara and the individual souls. The same ontological relation 
with all its implications holds good between Brahman and the 
physical universe. That is, Brahman is the Saririn or the Univer- 
sal Self by virtue of its being the ground (ddhdra), immer control-. 
ler (niyanta) and the Lord (esi), while the universe is its body 
(Sarira) in the technical sense that it entirely depends for its very 
existence on Brahman (ddheya), it is wholly controlled by Brah- 
man (niyamya) and it exists to serve the purpose of Jsvara (Sesa). 
As Brahman is the primary cause of the universe, the latter 
derives its sattad or existence from the former. Its continuance is 
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dependent on the sankalpa or will of [svara. Thus, it is stated in 
the Mahabharata: ‘The heavens, the sky with the moon, the 
sun and the stars, the different quarters, the earth, the great 
Ocean—all these are supported by the might of the Supreme 
Being, Vasudeva.’ The prakrti by its very nature is parartha, that 
is, intended for the pleasure of someone else just as a fruit or 
any other material object is meant for the use of others. The 
universe, which is evolved from the cosmic matter in its mani- 
fold form is intended for the pleasure of /§vara and to provide 
the field of experience for the individual selves. The very purpose 
of creation of the universe by God is to provide an opportunity 
for the souls which have been submerged in the ocean of bondage 
from the beginningless time to escape from it through the spiri- 
tual pursuits. Without a body, mind and sense organs a soul 
cannot function. Physical body and the sense organs are the 
products of prakrti. The creation and dissolution of the universe 
is a sport (lila) for [Svara, as stated by the Veddnta-sitra.!® Thus, 
Isvara who creates the universe as an object of sport for His 
pleasure becomes the Sesin or the Supreme Lord to enjoy it and 
the universe is His sesa, an object meant to serve His purpose. 
This concept of Sesi-Sesa is important for theological purposes, 
because it provides the intimate relation of the individual to the 
Supreme Lord. On the basis of this concept, Vaisnava theology 
has developed the theory of divine service (kainkarya) as an 
obligatory sacred duty of an individual, who isa subservient 
being (dasa) to the Supreme Lord, who is his master (swamin). 
We shall discuss this theory in detail in a later chapter. 

The doctrine of universe comprising the cit and acit as the 
Sartra or body of [vara gives a divine character to all the living 
beings in the universe. All things are sacred because God is 
immanent in all that exists in the universe. In view of this, the 
Chandogya Upanisad states: ‘All this is Brahman’. The Purusa- 
sukta of Rgveda says: ‘All this is purusa’.™ The Visnupurana 
reiterates the same truth: ‘All that exists—the illuminaries, the 
worlds, the forests, the mountains, the quarters (dik), the rivers, 
the oceans—are Visnu’.22, The Vaisnava theology describes that 
the entire jagat (universe) is pervaded: by Visnu (sarvarh visnu- 
mayam jagat). The equation of Brahman and universe in such 
statements which are regarded as samdnddhikarana-vakyas 
(sentences in which the terms are found in apposition), is to be 
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understood in the sense of the ontological relation that exists 
between Brahman and the universe.» Anidentity of two such 
entitics is inconceivable, because the two are absolutely different 
in nature. Nor is it possible to explain such equations, as the 
Advaitins have done, by negating the reality of the universe and 
upholding the absolute reality of Brahman. The universe is as 
real as Brahman and the only plausible explanation of the 
equation is that the universe is the Sarira (body) of the Param- 
atman. In this sense Vaisnavism speaks of the whole universe as 
visnumaya which signifies that it is the body of Visnu by virtue 
of the former pervading the entire universe. This is the true 
relation of universe to Brahman or Visnu. 


The Theory of Time (kala) 

Kala.is one of the three -acetana tattvas or non-sentient 
entities admitted in Visistadvaita. It is an independent and real 
substance, enjoying the same status as prakrti. It is, however, 
not part of prakrti but it exists along with prakrti. It is also 
distinct from /¥vara but co-exists with Him since both are viblu 
(infinite). However, like other ontological entities, it is the 
Sarira of [§vara in the technical sense. It is also eternal. This 
means that it has neither a beginning nor an end.** As a 
substance (dravya) it undergoes modifications as minutes, hours, 
day, weeks, months, years etc. 

Though time is one and infinite, it is conditioned and 
divisible into many units inthe form of minutes, hours cic., duc 
to the conditioning objects such as the movement of the sun. 
AkdSa is one and all-pervasive but it is regarded as many when it 
is conditioned by objects such as pois. Similarly, on account of 
upadhi or limiting adjuncts, ka/a though it is one infinite entity, 
is regarded as many. What we regard as time in terms of hours, 
days, weeks, etc., are modifications or different states of one 
infinite kala (akhanda-kéla). 
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THE DOCTRINE OF BHAKTI-YOGA 


Vedanta based on the Upanisadic teachings is primarily devoted 
to the study of the three fundamental topics—Tartva or the 
nature of Reality, Hita or the ways and means of realizing it 
and Purusartha or the ultimate spiritual goal to be attained. 
Thus, the four chapters (adhydyas) of the Vedanta-siitra deal 
with them in succession. The sole purpose of Brahman-knowl- 
edge is to attain Brahman, as the Taittiriya Upanisad says. 
Philosophic knowledge should culmmate in the attainment of 
the highest spiritual goal. This important teaching of the 
Upanisad presupposes a practical discipline or means (updya) to 
be undertaken in order to attain the goal. What is that upadya? 
According to the Visistadvaita Vedanta, it is either bhakti-yoga 
or prapatti-yoga that serves as the direct means to achieve the 
supreme human goal (parama-purusartha).! Both are important 
means for moksa and have been advocated as alternative methods 
intended for two different categories of individuals having 
different capacities and conditions of eligibility. The Upanisads 
and the Veddanta-sittra have given greater emphasis to bhakti- 
yoga, also known as updsand, whereas the Vaisnava treatises 
have accorded prominence to prapatti. We shall take up the 
doctrine of prapatti separately and examine in this chapter the 
doctrine of bhakti-yoga along with karma-yoga and jfidna-yoga 
which are regarded as the aids to bhakti-yoga. 


Meaning of the term Bhakti 


The term bhakti is derived from the root word bhaj which 
means seva or meditation (bhaj sevayam).? In common usage it 
is understood in the sense of love towards the respected or 
elderly person (mahaniyavisaye pritih). Priti or love is a state of 
knowledge, a mental disposition. Bhakti with reference to God, 
therefore, means unceasing meditation with intense love for the 
Supreme Being (snehapiirvam-anudhyanam).3 


———e 
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The general concept of bhakti in the sense of devotion or 
reverence to a deity is accepted by all religions. This kind of 
bhakti of a general character is not regarded as the direct means 
to moksa by the Visistadvaita Vedanta. As will be explained 
presently, bhakti as a sa@dhanafor moksa refers to the rigorous 
religio-spiritual discipline to be undertaken by a qualified 
aspirant for moksa and it is to be pursued continuously for the 
life-time until the total liberation from bondage is secured. A 
more appropriate ter. used for bhakti as updya is bhakti-yoga 
as outlined in the Bhagavad-gita. In the Upanisadic parlance it 
is termed as updsana. The bhakti-yoga or upadsand of Brahman 
involves not merely the bhakti in a gencral sense but the entire 
astdnga-yoga or the eightfold ethico-religious discipline as 
explained in the Yoga system. It should also be preceded by the 
acquisition of philosophic knowledge of jiva@tman and Param- 
dtman, the strict performance of prescribed rituals (karma) with- 
out any selfish motive purely as divine service and also the 
practice of meditation on the jivatman, as enunciated in the 
Bhagavad-gitd. Thus, there isa wide difference between bhakti 
as understood in common parlance and bhakti asa yogic disci- 
pline leading to the attainment of moksa. 


The Concept of Bhakti in the Upanisads 


Before we take up a detailed study of the doctrine of bhakti- 
yoga, we should consider an important issue, viz., whether or 
not bhakti-yoga is advocated in the Upanisads as a direct means 
to moksa. This question arises because of two reasons. In the 
first place, the term bAakti is not mentioned in the Upanisads. 
The texts which speak of the updya for moksa use other terms 
such as jiidna, vedana, darSana, dhyana, dhruva-smrti, nididhyasana 
and upasana. Secondly, the Upanisads also state explicitly that 
jfiadna or knowledge of Brahman is the only means to moksa. 
Thus says the Sverasavatara Upanisad: ‘Having known Him, he 
(the individual) transgresses death (bondage) and there is no 
other means to attain Him.’ The Taittiriya Upanisad also 
asserts: ‘He who knows Brahman attains the highest.’® In fact, 
the Advaita Vedanta maintains, on the authority of such 
scriptural texts, that jfidna alone is the sole means to moksa. The 
practice of updsana or nididhydsana (meditation) referred to in 
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other texts is considered by the Advaitin as a subsidiary means to 
jiidna, 

Regarding the first pot, we have already pointed out chat 
the term updsand bears the same meaning as bhakti. Though the 
term bhakti is not used in the Upanisadic texts, the concept of 
bhakti is implied in them. This fact is evident from the verses of 
the Bhagavad-gita which explicitly mention the term bhakti, 
while clucidating the Upanisadic text in which bhaka is implied. 
Thus the Mundaka Upanisad says: ‘This Self (Brahman) cannot 
be attained by the study of Vedas, nor by meditation nor 
through much hearing. He is to be attained only by one whom 
the Self chooses. To such a person, the Self reveals Its true 
nature."®° The implication of this statement, as explained by 
Ramanuja, is that mere Srevana (hearing), manana (reflection) 
and nididhyasana (meditation) undertaken without intense love 
for God (bhakti) cannot serve as Means to attain God. Only that 
individual on whom God showers His grace can achieve Him. 
The question then arises: whom does God choose to receive His 
grace? The answer, according to Ramanuja, is that one who is 
dearest to God is chosen by Him (priyatama eva hi varaniyo 
bhavati).? The Bhagavud-gita provides the answer to the question 
as to who is the person most dear to God and why he is regarded 
so. Thus says the Gitd: ‘To those who crave for eternal union 
(with Me} and meditate (on Me), I bestow with love that clear 
divine vision (buddhiyoga) by which they attain Me.’® It also 
says: ‘One who is most devoted to God is the one dearest to 
Me.” By way of clucidating the statement of Mundaka Upanisad, 
it further points out that there is no other way of attaining God 
except by bhakti or intense loving meditation on God.!° 

Further, according to Ramanuja the different terms used in 
the Upanisads such as updsanda, dhydna, smrti-santati, vedana and 
darsana are to be taken to mean the same as bhakti referred to 
in the Gita. If these terms are understood differently, it would 
amount to the admission of several means to moksa. Since the 
goal to be achieved is the same, the means cannot be different. 
It should, therefore, be admitted that all these terms bear the 
same import. According to the principle of interpretation laid 
down by the Mimarmsaka, when different terms are used in the 
same context, the general term should be taken to bear the 
meaning of the specific term.1! Accordingly, in the present 
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context, jana, vedana, dar$ana, dhyana, updsané etc., are treated 
as general terms indicative of bhakti and bhakti as a specific term 
meaning unswerving devotion to God.!* Besides, vedana (knowl- 
edge) and upasand (meditation), which are the two key words 
indicating prima facie two different paths to moksa, are used in 
the Upanisadic passages as interchangeable words. Ramanuja, 
therefore, comes to the conclusion that bhakti or updsand as a 
spiritual discipline is the updya to moksa. 

As regards the statement of the Upanisad that jfiana is the 
sole means to moksa, Ramanuja does not question this basic 
view. The issue which he raises is: what is the kind of knowledge 
that serves as the means to moksa? Is it the knowledge about 
Brahman as generated by the Upanisadic texts? Or is it jfdana in 
some other form? The first kind of knowledge is known as 
vakyartha-jfiana or the knowledge which arises from the study of 
the sacred texts teaching the identity of Brahman with the 
individual self. This is the view advanced by some Advaitins. 
But such a knowledge, it is contended by Ramanuja, is not 
found to remove the bondage. A more modified view is presented 
by the Advaitin that it is not mere verbal knowledge derived by 
the study of the sacred texts but a kind of intensive knowledge 
of immediate character (aparoksa-jfidna) generated by constant 
meditation on the purport of the Upanisadic texts which can 
serve as the means to liberation. Even this theory is rejected as 
untenable by the Visistadvaitin. This conclusion is reached after 
an elaborate critical examination of Advaitin’s theory from 
several points of view. We need not go into these details.14 What 
is important for our purpose is that while Ramanuja accepts the 
basic fact that knowledge (jfiana) is the sole means to moksa, he 
qualifies it with the statement that true jfdna should develop 
into steadfast meditation or bhakti. That alone would constitute 
the direct means to moksa (bhaktiriipapanna-jhana). 

The view that knowledge derived by the study of sacred texts 
leads to updsand is established by Ramanuja on the basis of the 
Upanisadic teachings. The Brhada@ranyaka Upanisad points out 
that only after knowing Brahman (by means of study of Scripture 
and reflection thereon) the updsand is to be performed.!* The same 
Upanisad enjoins more specifically: ‘Verily, the self (Brahman) 
is to be seen, to be heard, to be reflected on, to be meditated 
upon.” The Chdndogya Upanisad also states: ‘He who under- 
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stands the self seeks it.’!” The implication of all these statements, 
according to Ramanuja, is that updsand or meditation presup- 
poses the knowledge of Brahman. That is, only after acquiring 
the knowledge of Brahman by means of the study of the sacred 
texts (Sravana) with the guidance of a preceptor and after 
repeatedly reflecting over the teachings (manana) to gain con- 
viction in the theoretical knowledge, one should undertake 
meditation on Brahman. The knowledge of Brahman generated 
by the study of the Upanisads thus serves as an aid to nididhya- 
Sana or meditation and it is not the other way, as the Advaitin 
would contend. What is enjoined by the Upanisadic texts in 
question is nididhydsana proper. The darsana, vedana etc., as 
already explained, only refer to upasana. The constant and 
unceasing meditation on Brahman practised over a long period 
reaches a stage of perfection resulting in the vivid experience of 
Brahman almost similar to a visual perception of an object 
(darSana-samanakarata). This kind of perfected meditation is 
implied by the word darsana in the Brhadaranyaka Upanisad and 
not the goal, viz., the actual intuition of Brahman itself which 
is possible according to Ramanuja, only after the soul is dis- 
embodied by totally shedding off karma. DarSana is, therefore, 
a specific term used for nididhyaGsana, whereas the latter is taken 
as a general term. As will be explained later, there are various 
stages of development in the long process of updsand or bhakti- 
yoga and also gradations of bhakti corresponding to the degrees 
of its intensity. The starting point is a proper philosophic 
knowledge of Reality without which even ordinary ‘bhakti or 
devotion to God does not arise. The point to be noted is that 
mere knowledge of Brahman cannot serve as the direct means to 
moksa but on the other hand, it is jana culminating in the 
practice of updsand or bhakti-yoga that constitutes the direct 
means to the spiritual goal. 


The Concept of Bhakti-yoga in the Bhagavad-gita 

What is the nature of bhakti-yoga which is advocated by the 
Visistadvaita Vedanta as a direct upaya to moksa? The principal 
Upanisads which generally speak of Brahma-vidyas or upasanas 
of different types do not throw much light on the method of 
practising it except certain general characteristics of updsand. 
Nor does the Ved4nta-siitra, which accords such an important 
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place to it (the major part of third adhydya is devoted toa 
discussion of the issues relating to the vidyas) present a com- 
prehensive and consolidated account of its practice step by 
step, as the Yoga-sitras describe the eight limbs of yoga disci- 
pline. Though the later religious literature such as the Itihadsas 
and Puranas with the exception of the Bhagavad-gitd, commend 
the practice of bhakti-yoga and other forms of yogas, they do 
not provide us a practical guide to the practice of bhakti-yoga. 
The only important Vedania treatise, which deals in detail about 
bhakti-yoga is the Bhagavad-gita. The first six chapters deal with 
karma-yoga and jfidna-yoga which are considered by Ramanuja 
as subsidiary means to bhakti-yoga and the later chapters (7 to 
12) are devoted to bhakti-yoga. In fact, Ramanuja in his 
introduction to the Gifabhdsya openly states that the Gitd is 
primarily intended to teach bhakti-yoga. In his own words, ‘The 
Supreme Being out of compassion towards humanity incarnated 
Himself as Lord Krsna and under the pretext of inducing Arjuna 
to fight the war, he introduced bhakti-yoga aided by jfidna and 
karma which is enjoined in the Upanisads as the direct means to 
moksa, the highest goal of human endeavour.”® Though the 
Bhagavad-gita gives sufficient details about bhakti-yoga, yet it 
does not throw much light on the method of its practice. How- 
ever, both the Veddnta-siitra as well as the Gitd refer to certain 
aspects of Patafijala yoga but nevertheless they do not men- 
tion specifically that the very asfariga-yoga itself is bhakti- 
yoga discipline. The commentators on the Vedénta-sitra also 
acknowledge the need of yogic practice. However, bhakti-yoga 
scems to include much more than astanga-yoga. The obvious 
reason for this difference in the nature of two disciplines is that 
the final goal of Pdtafjala yoga is kaivalya or the realization of 
the true nature of one’s own self,!9 whereas it is the God-reali- 
zation (paramatma-saksatka@ra) for bhakti-yoga. The self-reali- 
zation referred to in the Sankhya-yoga system is considered 
subsidiary to God-realization in Visistadvaita. This point has 
been manifestly brought out in the Bhagavad-gita. We shall 
present a brief outline of the same in the following pages to bring 
out the essential features of bhakti-yoga. 


The Theory of Karma-yoga 
The main goal of bhakti-yoga is God-realization. This needs 
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to be preceded by the self-realization or the vision of one’s own 
self (a@tmavalokana). For this purpose both the Aarma-yoga and 
jfiana-yoga have been laid down as direct means (upaya). 
According to the Bhagavad-gitad, karma-yoga can serve as an aid 
to jfidGna-yoga which secures the realization of the self. It can 
also serve as a direct meaus to self-realization since the practice 
of karma-yoga in the prescribed manner includes in it the jridna- 
yoga. Jiiana-yoga, by itself, without the aid of karma-yoga is a 
difficult path for self-realization and the Gita, therefore, recom- 
mends the observance of karma-yoga as an aid to jfdna-yoga. 

Karma-yoga is the first step in the spiritual discipline 
(sadhana) to be adopted for moksa. The term karma bears 
different meanings. In a general sense it means action or any 
activity. It also refers to the merit and demerit (punya and papa) 
acquired as a result of the performance of good and bad deeds 
respectively. It is also understood as the observance of the 
prescribed religious acts and in this sense the term is used in the 
present context, Yoga means upadya or method to be adopted to 
achieve a goal. So the compound word karma-yoga means a 
specific religious act adopted as a means or updya for self- 
realization. 

There are several religious duties laid down by the sacred 
texts. The Gita has enumerated the following as illustrative: 
(1) worship of God (devarcana); (2) performance of the sacrifice 
(yaga) in the consecrated fire; (3) control of the sense organs 
(indriya-saniyama) by arresting their outward movement towards 
external objects; (4) control of the mind (manas-samyama); 
(5) giving away the money earned in a righteous way in charity 
(dana) cither for the worship of God or for performance of homa 
or to deserving persons etc.; (6) observance of austerities (tapas) 
in the form of performance of prescribed rites such as fasting; 
(7) visiting holy religious centres and bathing in sacred waters 
(punyatirtha-punyasthana-prapti); (8) recitation of the Vedas and 
study of the teachings of the sacred texts (svadhydya tadartha- 
Jndnabhydsa); and (9) practice of breath control (pranayama). It 
is not necessary that all of these religious duties have to be 
observed for the purpose of karma-yoga. Any one of them, 
depending upon the capacity and choice of an individual, 
adopted as a sadhana or religious discipline can become karma- 
yoga for self-realization. Each one of these acts is called yajfia in 
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the Gitd thereby implying that it is to be performed with the 
spirit of a sacrifice (ydga) for the sole purpose of self-realization. 

There are several important requirements to be fulfilled for a 
successful performance of karma-yoga by an aspirant. In the first 
instance, he should acquire adequate philosophic knowledge 
about the true nature of jivadtman and Paramatman through the 
study of the sacred texts under the guidance of a qualified pre- 
ceptor (guru). The need of such knowledge is obvious because 
without knowing the true nature of the self, one cannot endea- 
vour for its realization. For this reason Arjuna was imparted at 
the very outset with a detailed knowledge of the self. The second 
important requirement is that a person performing karma-yoga 
is required to observe without fail all the other religious duties 
which have been laid down by the sacred texts, in accordance 
with one’s varna (caste) and asrama (stages of life). These duties 
are generally called kKarmas. These karmas are of three types: (@) 
nitya or those prescribed religious duties which are mandatory 
and to be performed unconditionally; (b) naimittika or those 
prescribed rituals which have to be observed secessarily but only 
on certain occasions or for certain specific purposes; and (c) 
kamya or those which may be performed only when one desires 
to attain some specific result such as heaven or wealth. The first 
two are obligatory duties because the non-performance of them 
will result in sin. The third one is purely optional. These duties 
vary in accordance with one’s caste and the stages of life. Any- 
one who embarks on karma-yoga should necessarily observe the 
performance of nitya and naimittika karmas as auxiliaries to the 
spiritual discipline. 

The third requirement, which is the most important one, is 
that the religious act which is adopted as a sadhana for the pur- 
pose of self-realization should be performed without any attach- 
ment either to oneself, or to the karma itself or even to the result 
arising from it. There are three factors involved in the perfor- 
mance of karma-yoga emphasising a spirit of renunciation. The 
first one is the renunciation of egoism in the form that ‘I am the 
doer of the act’ (kartrtva-tydga); the second is the renunciation 
of selfish attachment to the act, viz., that ‘it is my act’ (mamata- 
tydga); and third one is the renunciation of the desire in the fruit 
accruing from the deed, viz., that ‘I am reaping the benefit for 
my purpose’ (phala-tyaga). Thus says the Gita: ‘You havea 
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right only to (do) the karma and never to its fruit; you are not 
to think that you are the cause of it.’?' It teaches the disinterest- 
ed performance of karma asa duty for duty’s sake. This is the 
highest ethical ideal upheld in the Bhagavad-gita. When an indi- 
vidual seeking moksa undertakes the performance of the prescrib- 
ed karma as a sadhana for liberation from bondage, it is impera- 
tive on his part to develop this sense of renunciation. 

It is not an easy task to follow this ideal. It is natural for an 
individual, being influenced by an attachment to the physical 
body, to have the egoism, the fecling that he himself is the agent 
of the action. It is also natural to be influenced by a desire for 
the result when an activity is undertaken by him. Constant and 
sincere effort is, therefore, needed to get over these factors. Two 
practical suggestions have been made in the Gitd in this regard. 
The first one is to ascribe the doership to the three qualities or 
gunas—sattva, rajas and tamas—which are inherent in the mind. 
As we have explained elsewhere, all things in the universe—both 
physical as well as psychical—are the products of prakrti, which 
is constituted of the three gunas. These gunas influence all our 
thoughts and physical activities. So what is responsible fora 
particular act is the influence of the gunas more than the indivi- 
dual self. The second suggestion is to put the responsibility of 
the action on [§vara or God who is the inner controller of all 
human beings. According to the Visistadvaita Vedanta, God 
is the indweller of all sentient beings and as antardtma, He 
controls all the activities of human beings from within. The Gita 
also reiterates the same truth.2? The individual self (jiva) is 
absolutely dependent on God and the very capacity to act (kartr- 
tva) is also endowed by God. By realizing this truth, it will be- 
come easy to develop the spirit of renunciation inthe perfor- 
mance of a religious act as a part of kKarma-yoga. 

The disinterested performance of karma, which is known as 
niskGma-karma asa divine service for the pleasure of God, has 
the advantage of securing the grace of God. It also gives mental 
tranquillity and inner purity of mind which are essential require- 
ments for performing the meditation on the self. This helps the 
aspirant to realize the goal of sclf-realization in an easier way 
than pursuing the rigorous path of jfidna-yoga. In view of it, 
karma-yoga is considered better than jfadna-yoga and it can serve 
as a direct aid to &tmavalokana, the vision of the jivarman, wnich 


108 /{ Vaisnavism 


is the goal of jfidna-yoga. In a sense karma-yoga includes in it an 
element of jfidna-yoga since true knowledge of self (dtma-jfdna) 
is involved in the practice of karma-yoga. Even jfldna-yoga, as 
will be explained presently, will need karma-yoga as an aid to it. 
The two are interrelated. But it is easier to practise karma-yoga 
as it takes less effort and time to realize the goal because of the 
divine grace showered on the individual in response to the dis- 
interested performance of karma. 

The practice of karma-yoga leads the aspirant to a state of 
steadfastness in self-knowledge. The Gita describes him asa 
sthitaprajfia and extolls him as the ideal person. He has conquer- 
ed the senses and mind, which cause attachment to worldly 
pleasures and thereby further bondage. He enjoys such a state of 
mental tranquillity that neither joy nor sorrow affect him. He 
neither develops hatred towards others nor any attachment to any 
because he has conquered the two unethical mental qualities of 
Kama or desire and krodha or anger. Being immersed in the 
delight of the self-knowledge, he enjoys perfect peace of mind 
(Santi). He thus becomes the fittest. person for the practice of 
jfidna-yoga to attain the direct vision of the self or even the 
practice of bhakti-yoga to attain God-realization. 


The Theory of Ji&na-yoga 

Jfdna-yoga is the next important stage of the sadhana for 
moksa. Its goal is dtma-sa@ksatkara or the direct vision of the 
true nature of jivatman.* It serves as an important means to 
bhakti-yoga. After an aspirant for moksa has successfully com- 
pleted the practice of karma-yoga he can undertake jfidna-yoga. 
A karma-yogi can achieve dtma-saksatkdra without observing 
jiidna-yoga, whereas a jfdna-yogi cannot avoid altogether the 
practice of karma-yoga. JfiGna-yoga requires the concentration of 
mind and the latter cannot be obtained without the observance 
of the prescribed religious duties. Karma-yoga is thus an essential 
prerequisite for jfidna-yoga. 

Before discussing the nature of jfidna-yoga we should under- 
stand what exactly it means in the Visistadvaita Vedanta. There 
isa wide difference in the theories advanced by the Advaita 
Vedanta and Visistadvaita regarding jfana-yoga due to the 
different ontological positions held by the two schools of 
thought. According to the Advaita, the individual self (jivatman) 
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is not a distinct real entity other than Brahman and the two are 
identical. Owing to avidyd, the cosmic ignorance jivas appear to 
be many and as different from Brahman. The ignorance of the 
true nature of Brahman is the cause of bondage and its removal 
is possible only by knowledge of the true nature of Brahman. In 
Advaita, self-realization is actually the same as Brahman-realiza- 
tion. It is this realization of the identity of the jiva and Brahman 
as taught in the Upanisadic text ‘Thou art that’ (tat-tvam-asi) 
that removes bondage. The removal of avidya or cosmic igno- 
rance by Brahman-knowledge is moksa or the liberation from 
bondage. Self-rcalization which is the same as Brahman-realiza- 
tion is thus the goal of the spiritual discipline (sadhana). The 
nididhydsana or meditation according to the Advaitin serves as 
an aid to jaidna-yoga. 

The Visistadvaitin holds diametrically an opposite view. 
Jivdtman is a real entity distinct from Brahman. Both are abso- 
lutely real and are different from each other. Bondage is caused 
by karma in the form of merit and sin arising from the perfor- 
mance of good and bad deeds. Its removal is possible only 
through the grace of God for which purpose bhakti-yoga or 
updsand in the form of unceasing meditation on God with devo- 
tion is to be performed. -Bhakti-yoga needs the aid of both 
karma-yoga and jfana-yoga. Atma-sdksatkara which is the aim 
of both helps to achieve Brahma-sdksatkdra or attainment of 
Brahman. 

In the light of this explanation, j#ana-yoga in Visistadvaita 
refers to the unceasing meditation on the true nature of the 
Gtman of an individual after he has achieved control over his ; 
mind and senses.*4 Vedanta Desika describes it as nirantara dtma- 
cintanam which means constant meditation on the true nature of 
the self (Gtman).*5 The purpose of the meditation on the self is to 
obtain the direct vision of the self (dtmdvalokana) which in turn 
helps to achieve the direct saksatkadra or realization of God by 
means of bhakti-yoga. 

The practice of jfiana-yoga for the purpose of a&tmdvalokana 
requires the strict observance of the yoga practice (yogdbhydsa) 
as described in the Bhagavad-gitad.* In a broad sense, it comp- 
rises the eightfold moral and spiritual discipline (asfaiga-yoga) 
of the Yoga system. In the first place, the aspirant needs the 
concentration of mind. In order to secure the steadiness of the 
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mind, the impurities of the mind in the form of rajas and 
tamas and other unethical qualities such as kama (passion), 
krodha (anger) have to be eradicated by the observance of pres- 
cribed religious acts. This means the scrupulous observance of 
all the mandatory religious duties. In other words, the obser- 
vance of karma-yoga is imperative for the success of jfidna- 
yoga. The control of sense organs and development of the 
spirit of detachment (vairdgya) are also needed for the practice 
of jfidna-yoga. The mind and sense organs have a natural ten- 
dency to flow outwardly and attract the individual towards 
worldly pleasures. These are the obstacles coming in the way 
of practice of yoga and have, therefore, to be totally overcome. 
There are a few other requirements which are common to 
all kinds of meditation such as the selection of a quiet and 
suitable place, need to sit in a steady posture, control of breath, 
restriction on diet etc. Obstacles are bound to arise in the way 
of yogic practice and in order to overcome them, the Gita 
advocates that one should seek the grace of God by meditation 
upon Him.”? With the fulfilment of all these requirements an 
aspirant should practise the meditation upon the jivatman 
over a long period. This will ultimately lead to the direct vision 
of the self (4tmavalokana), which is the goal of jfana-yoga. 

The dtma-saksatka@ra or self-realization comes gradually in 
stages. In the initial stage, the constant and unceasing medita- 
tion upon the self gives him the philosophic insight about the 
true nature of the self, viz., that the self is essentially of the 
nature of jfana and ananda and that all selves are of the same 
character. This helps to develop an attitude of looking upon all 
living beings as equal in so far as their intrinsic nature is concer- 
ned. Thus says the Gita: ‘The wise men regard as equal a person 
blessed with knowledge and humility, an ordinary Brahman, a 
cow, an elephant, a dog and an outcaste.’** The difference bet- 
ween one living being and another is all due tothe physical 
bodies they assume on account of karma. In the next stage, he 
realizes that /Svara or God is immanent in tix. soul and that the 
individual selves are supported, controlled and are intended for 
the service of Paramadtman. At the next stage, when he gets the 
direct vision of the self, he enjoys the blissful character of the 
self and becomes absorbed in the joy of this spiritual expericnce, 
which is the culmination of jfdna-yoga. This state of the ex- 
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perience of the unique spiritual bliss is regarded in the Sankhya- 
yoga system as kaivalya or the state of self in its own true nature 
(kevalavastha), devoid of all external experience. This state itself 
is libcration (moksa) for the Sankhya and Yoga. But according 
to the Visistadvaita Vedanta, this is not an end in itself but only 
a means to God-realization. It is not a goal because in the state 
of katvalya the individual self, though it becomes free from 
bondage,” docs not experience the bliss of Paramdtman. It, 
therefore, advocates the practice of bAakti-yoga or the medita- 
tion on God as the next step from the stage of jfidna-yoga. The 
Gnanda or bliss derived from the paramdtma-sdksdtkara is far 
superior to the bliss obtained from a@tmdavalokana. Thus, jfidna- 
yoga isa subsidiary means to bhakti-yoga, which alone is the 
direct means to moksa. 


The Theory of Bhakti-yoga 

We have already explained the meaning and implication of 
the term bhakti-voga and also its prerequisites. We shall now 
consider its main features as a spiritual discipline for moksa. The 
Bhagavad-gita which sums up the essential features of bhakti- 
yoga in one significant verse,°* refers to three points. First, the 
aspirant is required to fix his mind onthe Paramatman (man- 
manda bhava) with deep devotion to Him (madbhakta). Secondly, 
he should engage himself in the worship of the Supreme Being 
(madyaji). Thirdly, he should do other acts such as offering 
salutations (namaskara) to Him. The first one is dhyana or con- 
templation. The second is yajana which in its broadest sense 
means the different modes of worship of God. The third is . 
namaskara which means dedicating oneself to God. Each one of 
these is full of significance and a proper understanding of it will 
give an idea of what bhakti-yoga is. 

Dhyana does not mean mere meditation on an object as it is 
ordinarily understood. In the initial stage, the mind is to be 
focused on the object of contemplation, which in the Yoga 
system: is called dhdrana or concentration. Dhyana follows 
dharana. It signifies a constant and contimuous reflection on the 
divine form with all its glory.*1 To be more specific, it means, as 
Ramanuja explains, reflection on the svariipa or the essential 
nature, ripa or the divine personality, guna or the auspicious 
attributes of Brahman.*? It amounts to a conscious effort to think 
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of all the glory of God not fora short period but continuously 
and repeatedly unti! such time as the goal is achieved. The flow 
of thought towards God should be like an unbroken stream of 
oil poured from a vessel.** This is what is intended in the expres- 
sion dhruvasmrtih used in the Chandogya Upanisad for dhyana or 
upasana.* The same truth is reiterated by the Vedanta-siitra 
when it states that meditation is to be repeated often.®* This is 
to be done with deep devotion towards God. Anything done 
devoid of love to God is not pleasing to Him and will not tead 
to the desired goal. 

Dhydna implies the entire eightfold yogic discipline known 
as astanga-yoga of Yoga system. Though the word asanga-yoga 
isnot explicitly mentioned either in the Gitd or the Vedanta- 
sitra it is implicit because without going through the prescribed 
yogic discipline, dhyana for achieving God-realization is not 
possible. Ramanuja acknowledges the need of yogdngas for 
dhyana as he quotes a verse from Visnupurana which explicitly 
states that dhyana on Paramatman is to be accomplished with the 
aid of the first six yogdngas (prathamaih sadbhih angaih nispa- 
dyate).** Before embarking on dhyana, dhdrana or concentration 
on the object of contemplation is needed. This is the sixth limb 
of yoga discipline. Concentration of mind presupposes invariably 
the mental purity by way of cultivation of ethical virtues 
(yama), observance of religious duties (niyama), a steady posture 
(dsana), control of breath (prandyama) and control of sense 
organs (pratyahadra). Then follows dhdrana, concentration and 
dhyana, meditation. The same when perfected over a long period 
of practice culminates in the actual realization or the vision of 
the object of contemplation. This final stage of yoga practice is 
known as samadhi in Yoga system leading to the state of kaiva- 
lya. In Visistadvaita, the final stage of bhakti-yoga culminates in 
paramatma-saksatkara leading to moksa. 

Though bhakti-yoga covers astanga-yoga of Patafijali, its 
scope is far wider and covers much more than astdnga-yoga. The 
Vedanta-siitra refers to the need of a steadyposture,?’_ concentra- 
tion of mind (acalatva) and proper congenial atmosphere for 
contemplation.*® While discussing the practice cf jfidna-yoga, the 
Gita also refers to the need of sitting in a proper place for doing 
meditation with concentration.®*. There is no specific mention of 
yamas and niyamas of Yoga system in the Veddnta-sitra. But 
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it emphasises the need of development of calmness (Sama), 
control of senses (dama) etc., as an aid to updsand.” Further, the 
sevenfold ethical discipline known as sa@dhana-saptaka which is 
prescribed by Ramanuja as an essential requirement for updsand 
or bhakti-yoga on the authority of the ancient commentator, 
referred to as Vakyakara*! covers some of the features of yama 
and niyamas. These are: (1) viveka or the purification of body by 
consumption of sartvik food which leads to purity of mind, 
(2) vimoka or getting rid of sensual attachment and anger for secu- 
ring mental tranquillity, (3) abhydsa or repeated reflection of God 
who is immanent in human souls, (4) kriy@ or the performance of 
fivefold religious duty which will provide inner mental strength, 
(5) kalyana or development of ethical virtues such as honesty, 
integrity, compassion, benevolence, non-violence etc., which will 
give inner purity, (6) anavasdda or freedom from despair due to 
disappointments and unexpected calamities, and lastly (7) anud- 
dharsa or not to be over-powered by excessive joy so that tran- 
quillity of mind is not disturbed. The sevenfold ethical discipline 
helps the individual practising bhakti-yoga to achicve good pro- 
gress in the meditation on Brahman. 

{n addition to the ethical discipline the upadsaka embarking 
on bhakti-yoga is required to perform without fail all the nitya 
and ndimittika karmas or the religious duties laid down as 
obligatory by th> sacred texts purely for the pleasure of God. 
The ethical principle of niska@ma-karma advocated in respect of 
the observance of karma-yoga is also to be followed by the 
upasaka seeking moksa. On the strength of the teachings of the 
Upanisads, the Vedanta-Siitra and the Bhagavad-gitd,*? Rama- 
nuja emphasises repeatedly that under no circumstances the 
upadsaka should: give up the performance of the prescribed 
religious duties and that these have to be observed for the life- 
time until the updsand is successfully completed culminating in 
the God-realization.“’ According to the Visistadvaita Vedanta, 
karma or the performance of religious duties is an aga or 
subsidiary to updsand. Thus, it may be observed that dhyana 
which is the first essential feature of bhakti-yoga, as stated in the 
Gita, covers not only the entire eightfold yoga discipline but 
much more than that. 

Dhydna, which may be appropriately termed as dhydna-yoga, 
is primarily a mental act (mdnasa) in the form of unceasing, 
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loving meditation on God. The other two features of bhakti- 
yoga, viz., yajana and namaskara represent the physical (kdyika) 
and oral (vdcika) acts. Yajana in its broad sense includes 
physical as well as oral acts such as arcana or worship, in the 
form of recitation of the names of God, offering flowers, fruits 
and food, litting lights, offering incense and sandal paste. In 
other words, the entire mode of worship prescribed by the 
Paficaratra Agamas is covered by yajana.44 

The Bhaégavata PurGna mentions nine modes of worship of 
God.** These are: Sravana, listening the glory of God, Airtana, 
singing His glory, smuraya, contemplating of His greatness, 
padasevana, offering worship to His fect, arcana, offering flowers 
with recitation of His names, vandana, prostrating before God, 
ddsya, feeling the utter dependence on God, sakhyam, loving 
disposition towards God and dtmua-nivedanum, surrendering one- 
self to God. The last one is referred to by namaskara mentioned 
in the Gita and the rest of it are different forms of yajana. All 
these mental, physical and oral religious activities are to be 
carried on as part of bhakti-yoga. Thus, bhakti-yoga is not a 
simple meditation upon God but itis a multi-form ethical, reli- 
gious and spiritual discipline to be undertaken and continued 
over a long time for the purpose of attaining God. 


Stages of Bhakti-yoga 

A psycho-religious discipline to be pursued over a long 
period has its stages of development. Ramanuja, who is the 
foremost exponent of bhakti-yoga asa direct means to moksa, 
has conceived of three important stages. These are termed as 
para-bhakti, para-jiiana and parama-bhakti. In the Vaisnava trea- 
tises Ramanuja was the first to use these terms.*® These concepts 
seem to have been taken from the hymns of Nammalvar and the 
Bhagavad-gita. Though these phrases are not found explicitly 
either in the verses of the Gita or the Tamil hymns, they are 
implicit in them. The Gita verse says: ‘To those who scek per- 
manent union with me, and meditate on me, I (the Lord) bestow 
to them with love, buddhiyoga by. means of which they attain 
me.” The term buddhiyoga in this verse dogs not mean as it is 
generally understood, the wisdom or knowledge, because such a 
knowledge does not help to attain God. What is, therefore, 
intended here is bhakti which has been perfected to the extent of 
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becoming something similar to a vision of God (darSana-samana- 
_ kara), Ramanuja uses in his Gitabhdsya the phrase ‘vipaka-dasa- 
panna’ which means bhakti which has reached a stage of perfec- 
tion. In the Sri-bhasya, he repeatedly uses the expression dar§a- 
na-samandkara, something similar to an actual vision. The 
implication of it is that the actual direct and comprehensive 
vision of God with all His full splendour is not possible at the 
stage of the practice of bhakti-yoga. It comes after the soul is 
disembodied only in the state of moksa. When the unceasing 
meditation on God is perfected to the extent of its becoming 
similar to a clear vision, it is regarded as para-bhakti, or higher 
form of bhakti, to distinguish it from the ordinary bhakti, which 
is just devotion to God needed in the initial stages of updsand. 
The para-bhakti itself, in the opinion of Ramanuja, is dhruvanu- 
smrti*® or nididhydsana which is enjoined by the Upanisads asa 
direct means to moksa. The word darSana also means the same as 
nididhydsana except that the former is taken as a specific form of 
the latter signifying contemplation as characterised by vividness 
(darSana-samanakara). The term ‘para-bhakti is not a state of 
jivan-mukti of the Advaita Vedanta or God-vision ora state of. 
bhakti to be developed after release as opined by some scholars. 
Itis just the bhakri-yoga which is enjoined as the means for 
moksa.*® 
The other two terms—para-jfdna and parama-bhakti represent 
the next two stages of bhakti-yoga signifying the intensity of 
bhakti of the upasaka as evidenced in the mystic expericnce of 
God by Nammalvar. Vedanta Desika has explained clearly the 
differences between the three stages of bhakti-yoga. Bhakti which 
is the general term refers to the development of love towards 
God which arises from the contact with pious religious men, or 
by listening to the religious discourses etc. Consequently this 
produces a desire to know more about the nature of God and 
His glory. Such a desire leads to the practice of bhakti-yoga 
proper with all its prerequisites. When this practice reaches a 
stage of perfection resulting in the experience similar to a vision 
of God, it assumes the name of para-bhakti. The para-bhakti in 
turn produces an intense desire and determination to see the 
Lord and makes the updasaka implore as in the words of Arjuna: 
‘O Lord, be pleased to show thy whole Self, if Ican see you’59 
or as expressed in the fervent prayers of the Nammalvar: ‘Vouch- 
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safe Thy grace so that I may see Thee’, ‘May I see Thee some 
day’.*! In response to these ardent appeals, the Supreme Being 
blesses him with an occasional glimpse of God for a very short 
duration. This type of temporary sa@ksatkdra of God granted to 
the devotee out of the grace of the Lord is known as para-jfidna 
or vision of God. The several glimpses of God obtained by 
Nammialvar for short duration, as is evident from his hymns, 
are examples of para-jfidna. Such temporary glimpses of God do 
not satisfy the devotee and it produces in him further intense 
craving to have a fuller and permanent vision. Being restless, the 
upasaka makes pathetic appeals to God to grant him an everlast- 
ing perfect vision of God.® This type of bhakti culminating in 
the deep craving for a permanent vision of God is regarded as 
parama-bhakti, the highest form of bhakti. Only when this final 
stage is reached, the aspirant, with the Grace of God, becomes 
disembodied and the individual soul reaches the supra-mundane 
realm where he enjoys perfect bliss of the Sapreme Being (pari- 
purna-brahmanubhaya). This is the state of moksa, the final goal 
of bhakti-yoga according to Visistadvaita. Thus, bhakti leads 
through yoga practice to para-bhakti, which leads to para-jfidna, 
which in its turn to parama-bhukti resulting in the attainment of 
moksa. These are all gradations (avasthas) of bhakti. Such grada- 
tions are also admitted in the state of moksa during the-unceas- 
ing experience of the released soul. In the Sarandgati-gadya, 
when Ramanuja prays to God while observing Sarandgati, to 
grant him para-bhakti, para-jiana and parama-bhakti, he refers 
to the bhakti not as a means (upadya) for moksa but for doing 
divine service in the state of moksa.*® There isa difference bet- 
ween the bhakti in the state of moksa and that during the stage 
of practice of bhakti-yoga. In the latter case, it is the sddhana or 
means of God-realization (s@dhana-bhakti), whereas in the former 
case it is bhakti in the form of God’s experience achieved by 
the observance of the prescribed sadhana. It is, therefore, called 
Phatla-bhakti. 

Bhakti-yoga can also serve as a means for attainment of other 
goals such as digvarya or wealth, kaivalya or state of blissful 
existence of the self and wordly prosperity. Accordingly, the 
Gita classifies the bhaktas or devotees into four groups:*4 arta or 
the one who aspires for recovery of the lost wealth, jijfdsu or 
one who desires to attain the blissful state of one’s self, artha- 
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rth! or one who wishes to acquire material wealth and jfdni or 
one who craves to attain God. Of all these, jfani is held in high 
esteem because he is the one who does meditation without any 
selfish purpose exclusively for attaining God. He is regarded by 
God as His dearest (atyartha-priyah). The bhakti-yoga adopted 
as a direct means for moksa is, therefore, the best one. All the 
thirty-two updsands enjoined inthe Upanisads are intended for 
the realization of Brahman. As the goal of these upasands is the 
same, viz., the attainment of moksa, they are regarded as alter- 
Native means. They are named differently because of the differen- 
ce in the description of the object of contemplation, viz., Brah- 
man in terms of its attributes. Thus, for instance, the updsana on 
Brahman as sat or the ground of the entire universe is named 
sddvidya. The updsané of Brahman as an indweller in the inner 
recess of the heart (dahura) is known as dahara-vidya. In all these 
cases, the mode of meditation along with the various ethical and 
religious requirements explained carlier in connection with 
bhakti-yoga remains the same. 

This is indeed an arduous ‘pathway to moksa. Vt is beset 
with innumerable difficulties and hardships. The most competent 
person like Arjuna even after he was fully instructed by no less a 
preceptor than the very God-incarnate, expressed grief towards 
the end indicating his incapability for the observance of bhakti- 
yoga. At this stage, the benevolent Lord Krsna out of compas- 
sion and friendly disposition towards Arjuna comes out with the 
advice to adopt the method of absolute self-surrender as an easier 
pathway to moksa.™ This is the doctrine of sarandagati or prapatti 
as itis popularly known. This has been accepted by Vaisnava 
AcGryas asan easier alternative means to moksa and it consti- 
tutes the most important doctrine of Vaisnava theology. We 
shall discuss it in a separate chapter. 


NOTES 


1. See RTS XXIX p. 234. (quoted by Vedanta Désika from some pafica- 
ratra treatise). 
bhaktya paramaya vapi prapattva va mahamate : 
prapyo’ham nanyatha praépyo mama kainkaryalipsubhih, 
2. According to the Nighanru (glossary of Vedic terms), the terms sevd, 
bhakti and upasti convey thesame meaning, The word sevd is, therefore, 
understood as bhakti. 
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See Srutaprakasikd, 1.1.1. p. 61. 
Ibid. snehaparvam-anudhydnati: bhaktirityabhidhiyate. 


. SvUp I.8. tameva viditva atimrtyumeti ndnyah pantha vidyate ayanaya, 


See also Purusa-siikta, 17. tamevam vidvan amrta tha bhavati nanyah 
pantha ayandya vidyate. 


. TUpIL!. brakmavid-dpnoti param. 
. MUp 1S1.2.3.  ndyamidtind pravacanena labhyo na medhayad na bahuna 


Srutena; yamevaisa vrnute tena labhyah tasyaisa atind 
vivrunte fantim — svam, 

See also KaUp 1.2.23. 

RBI.1.1. p. 19. 


. BG X10. tesdtit satatavuktanadm bhajatan: pritipirvakam, 


dadami buddhiyogam tam yena mam-upayanti te, 


. BG VILA. priyo hi jidnino’ tyartham-aham sa ca mama priyalt. 
- BG XI.53.54,  ndharit Vedair-na tapasd na ddnena na cejyayad; saxya 


evait-vidho drstum, . .bhaktyad tvananyayé sakya aham- 
evain-vidho’-juna. 

See Chapter 2, p. 53. 

In a technical sense, these terms represent different stages of bhakti, 

one leading to the other. 

See TMK I!,30. See also Darsanodaya, p. 235. 

Vedanam dhydna-visradntam dhyanam srantam dhruvdsmrtau; 

s&@ ca drstitvam-abhyeti, drstih bhaktitvamr-cchati. 

ChUp III.18 and 1V.1.4 and [V.2.2. 

See also RBI.1.1. p. 17. vidyupdsyoh vyatikarena upakrama upasamhara 

darsandat, 

See FVV pp. 289-95 for details regarding criticisms of Advaitin’s theory. 

BrUp VI.4.21. tameva dhiro vijidya prajiam kurvita, 

Ibid. VI.5.6. ated va are drastayvah Srotavyo mantavyo nididhyasit- 
avyah, 

ChUp VIIT.12.6. yas-tam-dtmdnam-anuvidya vijandati. 

GB (Introduction). paydutanaya-yuddhaprotsahanavydjena paramapuru- 


sartha-laksana-moksasadhanataya vedantoditam 
svavisayam jfdnakarmanugrhitam bhakti-yogam- 
avatdraydinasa, 


See Yoga-siitra, 1.3. tadd drstuh svariipe avasthdnam. 

See BG 1V.25.29. 

See also GB I'V.25.29. 

BG I1.47. karmanyevaddhikaraste ma phalesu kadécana; ma karma- 

Phalaheturbhiih| mate sango'’stvakarmani, 

See BG XVIIL.61. iSvara ssarvabhittandmn hrddese arjuna tistati; 
bhraimayansarvabhitdni yantrariidhdni mayaya, 

See GB VII.1. pratyagdtmanah ydathdrthya-darsanam, 

Gitartha-sanigraha, 23. jadnayogo jitasvantaih parisuddhdtmani sthitih. 

RTS Ch. IX, p. 106. 

GBVLJ1. jadnayogasadhya dtmavalokanaripa-yogabhdysa-vidhirucyate. 

GB VI.IS. 


28. 


29. 
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See also Yoga-sitra, [svara pranidhanddva. 
BG V.18. vidyavinayasampanne brGhmane gavi hastini; 

Suni caiva Svapake ca panditaéh samadarsinak. 
According to the Gita (VIII.2i), an individual who has attained the state 
of kaivalya, does not return to the state of bondage. Nevertheless 
Ra:manuja does not regard it as equal to the final state of sroksa enjoy- 
ing the bliss of Brahman. There are two views on the theory of kaivalya 
among the Vaisnavas. According to Vadakalai sect, kaivalya is half 
way to mukri anc eventually the keva/a (the jiva in this state) reaches 
the Divine Abode by practising bkakti-yoga. According to the Tenkalai 
sect, it is not half way to auksi but it is mukt itself in which the mukta 
enjoys the bliss of the self for ever remaining in the outskirts of parama- 
pada or the Divine Abode without any hope of intuitiag God. 


. BG 1X.34. manmand bhava madbhakto madyaéji mam namaskuru; 


mamevaisyasi. yuktvaivam-dtmanam  matpardyanah. 


. See RBIV.1.1,  dhydnari ca cintanam; cintanam ca smplisantatiripam, 
. The various types of updsands known as Brahma-vidyads enjoined by 


the Vedanta specify certain special aspects or attributes of Brahman 
besides the basic essentia! attributes for purposes of different updsands. 


. See RB ILI. p. 17. tailadhdravad-avicchinnia-smrtisantanarapam, 
. ChUp VIL26.2. Sarttvaiuddhau  dhrivasmrtih; 


surtilambhe sarvagranthinam vipramoksah. 


VS IVA. avrttik. asakrdupadesat. 
. See VP VIL7.91.  tadriipa-pratyayacaikda santatisca anyanispraha ; 


tad-dhyanaih prathamairatgaih sadbhirnispddyate nrpa. 
VS IV.1.7. 


. Ibid, IV.1.11,  yatra ekdgrata tatra avisesat. 
. BG VLU and 12, 


. VS TIL.4.27, sama-damidyupetassyat tathdpi tu tadvidhestadangataya. 


tesamap\-avasy anuste yatvat. See also BrUp VI.4.23. 


. See RB 0.19. Talladdiir-viveka-vinokabhydasa-kriva-kalvana- 


anavasaddaanuddharsebhych sarhbhavdn-nirvacanacca. 
Statement of Vakyak4ra quoted by Ramanuja. 


. BrUp VI.4.22; VS 111.4.26 and BG XVIILS. 


GB XVIIILS. yajaadanatapah-nrabhrti vaidikart karma munuksund na 
kadicidapi tvadjyain, apitu dprayanad-aharahah kairyameva. 


. TC 1X-34, p. 276, 


bhagavat Sastridi-prapatcita visayo’yam yajiriti. 
See also Chapter XV, pp. 313-14. 


. Bhagavata, VN.5.23. 
. See Sarandgati-gadya, 2, 15 and 16, 
. See BG X10. fesdeit satatayukrandin bhajatan pritivirvakam; 


dadénii boddtivogam tant yera mam-upavanti te. 


. See RB EA.L. p. 19.) evame-rupa dhruvanusmrtirerva 


bhakti-sabdena abhidhiyate upasand paryayatvat 
bhaku-sabdasva. 
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VSa p. 191. parabhaktiraipadpannameva vedanam tattvato bhagavat- 


prapti-sddhanam. 
See also RTS IX. parabhakti moksopaya-vihita-bhaktiyogam 
(translated from Tamil to Sanskrit). 
See BG XI.4.  yogefvara tato me tvam darsayatmnanamavyayam. 


. Tiruvaymoli, V.8. IV. 1.1. avrttib asakrdupadesdt . 

36. See VP VI.7.91. tadrupa-pratyaydcaikd santatisca anyanisprahd; 

tad-dhydnam prathamairangaih fatfbhirnispadyate nr pa. 

37. VS IV. 1.7. 

38. Ibid. IV.1.11. yatra ekdgratd tatra avise$dt. 

39. BG VI.11 and 12. 

40. VS H 1.4.27. sama-damudyupetassyd 1 taihdpi in tadvidhestadangatayd. 

tesdmapy-avasydnuste yatvdf. See also BrUp VI.4.23. 

41. See RB p. 19. Tallabdhir-vivcka-viniokdbhydsa-kriyd-kalydna- 

anavasddaanuddhar$ebhych sambhavdn-nirvacaruicca. 
Statement of Vakyakara quoted by Ramanuja. 

42. BrUp VI.4.22; VS IU.4.26 and BG XV1II.5. 

43. GB XVI 11.5. ydjhaddnatapah-nrabhrti vaidikam karma mumuksund na 

kaddcklapi tydjyam; apitu dpraydndd-aharahah karyameva. 

44. TC IX-34, p. 276. 

bhagavat sdstrddi-prapancita visayo'yam yajiriti. 

See also Chapter XV, pp. 313-14. 

45. Bhdgavata , VII.5.23. 

46. See Sarandgati-gadya. 2, 15 and 16. 

47. See BG X.10. 1e$dth saiatayuktdndm bhajatdm pritipurvakam; 

daddi.u boddhiyogam tarn vena mdm-upavdnti te. 

48. See RB 1.1.1. p. 19. c vam-rupd dhruvdnusmrtirc \ a 

bhakti-sabdena abhidhiyate upas and parydyatvat 
bilakti-sabdasya. 
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49. VSa p.191. parabhaktirupdparmameva vedanam tattvato bhagavat - 

prdpti-sddhanam. 

See also RTS IX. parabhakti mok$opaya-vihita-bhaktiyogam 
(translated from Tamil to Sanskrit). 

50. See BG XI.4. yogeivara tato me tvam darsayatmanamavyayam . 

51. Tiruvaymoli, V.8.9; VIII.1.1, VIII.5.1. 

52. See Tiruvdynwli, X. 10.1.9. 

53. Sarandgati-gadya , 15. parabhakti parajhdna paramabhaktyaika-sva - 

bhdvam mam kuru$va. 

See GaBh, muktidasdbhd vindm parabhaktyadindm idam-apekfanam. 
See also GaVa and commentary of SudarSana Suri. 
at ha bandha-ni vrtteranantarabhdvinih parabhakti-parajhdna-parama- 
bhaktih prarthayate. 

In a strict sense, the bhakti towards God in the state of mok$a is 
of one type viz. parama-bhakti , because the question of para-bhakti 
as a means for God-realization and para-jhana or momentary glimses 
of God-experience do not arise in that state. However, Ramanuja in 
his prayer desires for all the three types of bhakti in the sense of grada¬ 
tions in the phaia-bhakti. 

54. BG VII, 16. 

55. BG XVIII.66. sarvadharman parityajya mdmekam saranam vrja ; 

aha fit tva sarvapupebhyo mok$ayi$yanii ma sue ah. 
Ramanuja, while commenting on this verse has taken the view in 
the context of the Gita’s teachings that sarandgati is to be adopted as 
a subsidiary means ( ahga) to bhakti-yoga. However, in his Saranagati- 
gadya , prapatti is advocated as a direct means to mok$a. All the Vai$- 
nava Acaryas have accordingly interpreted this Gita verse in the sense 
of sarandgati as a direct, alternative path to mok$a . 

See RTS XXIV, p. 173. 
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THE DOCTRINE OF MOKSA 


We have considered in the previous chapters the nature of 
Tama , the ultimate Reality and Hita , means, the two major 
topics of Vedanta Philosophy. We shall now take up the third 
important topic, Purusartha or the supreme spiritual goal. As in 
the case of the other topics, we shall present the philosophic 
view of moksa as enunciated in the Upanisads and the Vedanta - 
sutra with a view to demonstrating how this has provided the 
basis for the theological concept of moksa as leading to kaih- 
karya or divine service by the individual self (jiva) in a supra- 
mundane realm known as paramapada . 

The Concept of Moksa in the Upanisads 

The concept of moksa in the sense of freedom or liberation 
of the soul from bondage is generally accepted by all the schools 
of Indian Philosophy. Its origin can be traced to the Vedic times. 
There are several hymns in the Rgveda pleading the Vedic deities 
to grant immortality ( amrtatva). 1 The main teaching of the 
Upanisads is centred on the realization of Brahman as the ideal 
Purusartha or the ultimate human goal. The Taittiriya Upanisad 
says: ‘The knower of Brahman attains the highest.’ 2 While the 
basic concept of attainment of the spiritual highest is acceptable 
to all Vedantins, divergent theories have been advanced by the 
different schools of Vedanta regarding the nature of the supreme 
goal. We are concerned here with the presentation of the view of 
Visi$tadvaita Vedanta. 

The Chdndogya Upanisad dealing with the subject of moksa 
states: ‘Even so the jivatman , when it raises up from this body 
and reaches the Supreme Light (Brahman), manifests in its true 
form.’ 3 The same Upanisad in its concluding passage, adds: ‘He 
who reaches Brahma-loka does not return to this world.’ 4 The 
Taittiriya Upanisad specifically points out that the individual 
self enjoys Brahman together with all its auspicious attributes. 5 
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The Muntfaka Upanisad mentions that when the Brahman- 
knower sees the Lord, he attains supreme equality with Him.® 
Based on these authoritative Upanisadic teachings, the Visista- 
dvaita Vedanta maintains the view that moksa is not merely the 
negative concept of freedom of the individual soul from bondage 
but a positive state of existence of jiva in a supra-mundane realm 
(Brahma-loka) where it regains its true form and enjoys the full 
glory of Brahman. In the words of Vedanta Desika, it is pari - 
purna-brahmanubhava, a complete and comprehensive experience 
of Brahman. The fuller implications of this view will bring out 
the nature of moksa in Visistadvaita. 

The Nature of Jiva in the State of Moksa 

That the individual self is eternal and different from the 
physical body and that at the time of death it leaves the body is 
an accepted fact of orthodox Indian philosophical systems. In 
the case of an individual who has successfully completed the 
upasand on Brahman or bhakti-yoga , the soul is believed to 
depart from the body through the crown of the head with the 
help of Paramatman and pass through the path of the gods 
( arcirddi ) until it reaches the realm of Brahman. Descriptive 
■accounts of the exit of the soul ( utkranti ) and the divine path 
through which it passes are furnished by the Upanisads. 7 We 
shall consider these details in a separate chapter. 8 The points we 
should take note of for the present are: that the soul in the state 
of moksa manifests itself in its true form, that it enjoys in full 
measure Brahman and its glory, that it attains a status of equa¬ 
lity with Brahman and that the soul does not become merged with 
Brahman but on the contrary, retains its individuality even in 
the state of moksa . 

An important implication of these views is that the true 
nature of the soul which is omniscient in character, becomes 
fully revealed only after reaching the state of moksa . As we 
have observed in the chapter on jiva, its knowledge is constrain¬ 
ed in the state of bondage due to karma. With the total eradica¬ 
tion of karma by the observance of upasand , the knowledge of 
jiva becomes fully manifest. Thus says the Chdndogya Upanisad: 
‘He who sees (Brahman), sees everything.’ 9 The omniscience of 
jiva is not a quality which is newly acquired by the jiva in the 
state of moksa. It was already there as its inherent character. 
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What was unmanifest in the state of bondage due to karma 
becomes now manifest in the state of moksa with the removal of 
the veil in the form of karma. The Visnudharmottara makes this 
point more explicit with the analogy of gem and its lustre. The 
lustre of a gem when it is enveloped by dirt does not show itself 
but the same becomes manifest after the dirt is removed. 10 Even 
as the lustre is not newly created when the gem is cleaned, jiva's 
omniscience is not newly brought into existence. What was 
already inherent in jiva becomes manifest in the state of moksa. 
This is the implication of the, expression ‘svena rupena abhinis - 
padyate ’ (manifests itself in its own true form), used in the 
Chandogya text. Based on this Upanisadic statement the 
Vedanta-sutra 11 uses the term avirbhava , which according to 
Ramanuja, means not a quality newly produced in jiva but a 
mere manifestation of its true nature that was already inherent in 
it. 12 The removal of the veil in the form of karma is accomplished 
by the observance of upasand and the former can, therefore, be 
regarded as the goal to be attained jsddhya) by a sddhana or the 
spiritual discipline. In other words, the removal of bondage is 
the goal of spiritual discipline and the restoration of the true 
character of jiva in the state of mok$a is a mere consequence of 
it. Thus philosophically, the nature of moksa in Visistadvaita is 
two-fold: removal of the bondage which is undesirable (anifta 
nivrttih) and the regainment of the true character of the soul 
which is desirable (ista-prdptih). The former is important since 
the latter is consequential to it. 

Eternal Freedom of Jiva from Bondage 

Another important implication of this doctrine of liberation 
of the soul is that it is total and permanent. As the Chandogya 
Upanisad 13 says, once the soul reaches the state of moksa , there 
is no return of it to mundane existence. The concluding aphorism 
of Vedanta asserts the same truth. 14 The same fact is reiterated 
in the Gita. 15 Philosophically, the concept of moksa would be 
meaningless if the soul were to be caught up again in bondage. 
Theoretically, there are two possibilities of return of the soul to 
the world of bondage. An individual out of ignorance may of 
his own choice desire to come back. Alternatively, God who 
possesses unchecked freedom and to whom jiva is absolutely 
subordinate may command it to go back. Ramanuja, while 
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commenting on the significance of this Veddnta-sutra , rules out 
both the possibilities. The individual who has totally become 
free from karma after realizing that other than the enjoyment of 
Supreme Being nothing else is of value and who has also become 
omniscient after attaining moksa , is most unlikely to desire any¬ 
thing other than the bliss of Brahman. Paramdtman who has 
abundant love and compassion for the individual self and whom 
He considers as His dearest (atyartha-priyah) will never think of 
sending him back. Thus, under no circumstances the jiva which 
has reached the state of moksa will ever return to the bondage. 

Equal Status of Jiva with Brahman 

The next important implication of the nature of moksa is 
that jiva enjoys a status of equality with Brahman (samya), as 
stated by the Mundaka Upanisad. This is a significant point for 
Visistadvaita as it upholds the ontological difference between 
jiva and Brahman. According to the Upanisadic teaching, jiva 
continues to retain its distinct spiritual- entity even in the state 
of moksa . In other words, it rules out the view of the Advaitin 
that jiva becomes one with Brahman in the sense of the identity 
of the two (i tddatmya ). If the soul is an eternal, spiritual entity as 
distinct from Brahman by virtue of the two possessing distinc¬ 
tive characteristics, the two entities becoming one is logically 
untenable. Tf, on the other hand, the soul is illusory in character, 
which by logical implication amounts to its non-existence, its 
becoming one with Brahman does not constitute a goal for the 
obvious reason that the soul ever exists as Brahman. Nothing 
is newly accomplished to constitute an object of attainment ex¬ 
cept the removal of the ignorance of the identity. The Visista- 
dvaitin, therefore, upholds the view that the individual self 
attains the status of Brahman ( sddhannya ) rather than believe 
in the identity ( tddatmya ) of the two. 

The concept of samya or equality does not mean, according 
to Visistadvaita, equality in all respects. Ontologically, there is a 
fundamental distinction between Brahman and jiva. According 
to the Vedanta, the most distinguishing characteristic of Brah¬ 
man is that it is the primary cause of the universe ( jagat-karana ). 
Brahman is that which is the cause of creation, sustenance and 
dissolution. This unique characteristic of Brahman is not appli¬ 
cable to any other entity, either the individual soul (jiva) or the 
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cosmic matter ( prakrti ). This is an established truth of Vedanta 
and it cannot change. Hence, the soul when it attains equality 
with Brahman, the function of creation which exclusively be¬ 
longs to Brahman is denied to the soul. The Vedanta-sutra , 
therefore, asserts that with the exception of the cosmic function 
(jagatvyapara), the released soul enjoys equal status with Brah¬ 
man. 16 The equality is only in respect of the enjoyment of the 
bliss of Brahman (bhogamdtra-sdmya). 11 The Taittiriya Upanisad 
points out that jivet experiences along with Brahman all its glory. 
The implication of this statement is that the object of experience 
is common to both jiva and Brahman. In what sense, then is the 
experience common? Brahman is essentially of the nature of 
ananda or bliss. Tf the svarupa of Brahman is blissful, it is taken 
that all that belongs to Brahman, its attributes as well as the 
vibhutis —are also blissful in the sense that it is joyful (sukha- 
rupa) for Brahman. In view of it Brahman is described in the 
Vedanta as bhumd which is interpreted as infinite joy. 18 Para - 
mat man experiences Himself as well as His glory as blissful. Jiva 
too in the state of moksa experiences Brahman as well as its 
glory as blissful. This is the implication of the term blioga which 
is common to both Paramdtman and jivdtman . In view of this, 
the Visistadvaita Vedanta describes moksa as sdyujya. Sdyujya 
means the state of experiencing the same object of enjoyment by 
two individuals together ( sayujo-bhavah ), like two persons, father 
and son, eating together the same delicious food. Jiva is regard¬ 
ed as having an equal status ( samya ) with Brahman only so far 
as the experience of bliss is concerned and not with regard to 
the cosmic functions of Brahman. 

The state of sdyujya or the attainment of equal status with 
Brahman by jiva along with the enjoyment of the bliss of Brah¬ 
man constitutes the moksa proper in Visistadvaita. The religious 
literature speaks of other concepts of moksa such as salokya or 
living in Visnu-loka , samipya or staying dose to Visnu and saru - 
pya or assuming the bodily form similar to that of Visnu. But 
none of these is regarded as equal to the moksa in the sense of 
sayujyaf^Sayu^a ^lone is mojesa. Such a theory of sdyujya pro¬ 
vides a 7 n^mngfuriignlficance to the concept of moksa as it 
ensures not merely the continuity of the soul free from all 
bondage but also a positive state of existence enjoying the bliss 
of Brahman. 
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The Chandogya Upanisad mentions that the individual self 
becomes free in the state of moksa and that it is capable of mov¬ 
ing in all worlds according to its wishes. It also refers to such 
physical activities as eating, playing, moving from place to 
place. 20 This would, therefore, imply that the jiva should be pos¬ 
sessed of body to perform such acts. If the jiva were associated 
with a body, the question arises whether it would not again be 
subject to bondage? 

In reply to this, Visistadvaita explains that jiva can assume a 
body from out of its own free will ( sankalpa ) to perform some 
divine service or for the purpose of movement. Such a body 
taken on by jiva is constituted of spiritual substance ( suddha - 
sattva) and not made of the five elements as in the case of human 
beings. What brings bondage to the soul is the body caused by 
karma out of physical elements. The body constituted of spiritual 
substance out of its sankalpa does not cause any bondage to the 
soul. On the basis of the Upanisadic teaching, the author of the 
Vedanta-sutra admits the possibility of a body for the released 
souls out of free-will. 21 

The assumption of a body by jiva in the state of moksa is 
purely optional. The soul can remain without a body enjoying 
the bliss of Brahman through its attributive knowledge without 
any need of the body and sense organs. It can also take on a 
body, if it so chooses, out of its sankalpa (will), for doing divine 
service or carrying out the divine commands of rendering some 
service to humanity. The soul becomes free ( svarad ) as Chando- 
gya Upanisad says, only in the sense that it is not again subject to 
karma ( akarmavasyah ). 22 But as a dependent entity the soul func¬ 
tions even in the state of moksa in accordance with the wishes of 
Paramatman. Such a subordination to the will of the God does 
not cause any suffering to it since kaihkarya or doing service for 
the pleasure of God is the intrinsic nature of jiva. 

The theory of the possibility of a spiritual body to jiva in the 
state of moksa , warranted by the Upanisads and the Vedanta - 
sutra has led to the formulation of the theological concept of 
kaihkarya or divine service in the realm of God known as para - 
mapada . Philosophically, moksa according to the Visistadvaita 
Vedanta, is paripurvia-brcthmdnubhava , a complete and compre¬ 
hensive enjoyment of Brahman. But the Vaisnava theology has, 
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however, conceived kaihkarya or divine service as an important 
spiritual goal. The kaihkarya itself is not the moksa in the techni¬ 
cal sense. As Vedanta Desika has explained, kaihkarya is an out¬ 
flow of the experience of Paramatman . We shall discuss this 
matter in detail in the section on Theology of Vaisnavism. 
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VISNU'AS SUPREME BEING 


In the earlier part of the book we have presented the philosophi¬ 
cal theories of Vaisnavism as expounded in the Visistadvaita 
Vedanta. Based on the teachings contained in the Upanisads, the 
Agamas, the Itihasas, the Vaisnava Puranas and the hymns of 
theAjvars, Vaisnava religion has formulated a few important 
and distinctive theological doctrines. As we have explained in 
the introduction, these doctrines are not at variance from the 
philosophical ones but on the other hand, they are further deve¬ 
lopments of the basic philosophic concepts in order to meet the 
needs of the religion as a way of life and as such they have 
assumed an added theological significance. Though it is often 
difficult to draw a line of distinction between philosophy and 
religion in the Indian philosophical systems as the two get close¬ 
ly intermixed, it should still be possible to distinguish between 
the philosophical and theological doctrines. An attempt is, there¬ 
fore, made to separate those which are theological in character 
and discuss them separately in this part of the book to enable 
modern students to understand them in all their aspects. 

Visnu as the Ultimate Reality 

We shall first take up the doctrine of Visnu as the Supreme 
Being ( paratattva ) which constitutes the central theme of Vaisna¬ 
vism. In an earlier chapter we have discussed the nature of the 
ultimate Reality as enunciated in the Vedanta which represents 
the philosophic view of Isvara or God. Brahman, the term com¬ 
monly used to designate the ultimate Reality, is the primary 
cause of the universe ( jagat-karana ). It is defined by the Upa- 
nisad as satyam or Reality, jhanam or knowledge and anantam or 
infinite. It is also blissful in character and free from all defects. 
It is endowed with numerous attributes of unsurpassable excel¬ 
lence. The Vedanta-sutra which is primarily concerned with the 
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discussion of the criteria of Reality does not identify it with any 
particular deity of religion. This identification of the ultimate 
Reality of Vedanta with a deity is very essential for Vaisnava 
religion for the purpose of worship and meditation. This is the 
task which has been accomplished by Vaisnava theology by 
equating Brahman with Visnu. 

Identity of Visnu with Narayana Vasudeva and Brahman 

According to Vaisnavism. Visnu is the Supreme Deity ( para - 
devata) as revealed in the hymns of the Rgveda, the Upanisads, 
the Agamas and the Visnupurana . The same is known by the 
name of Narayana in the Upanisads, as Vasudeva in the Panca- 
ratra Agamas and as Visnu in the Itihasas and Puranas. As we 
have explained earlier, the terms sat , atman and Brahman used in 
the Upanisads to denote the ultimate Reality mean the same as 
Narayana in accordance with the Mimamsa principle of general 
terms bearing the meaning of specific term. 1 Visnu, Vasudeva 
and Narayana are the three names which are generally used in 
the Vaisnava literature to designate Isvara or God. 2 The different 
names do not imply different deities conceived at different 
periods of the history of Vaisnavism as some scholars believe. 
They are synonymous terms denoting the one and only ultimate 
Reality of the Vedanta metaphysics. This identity of the three 
names was established in the Vedic time itself. Thus, the famous 
hymn known as Visnu-gayatri appearing in the Taittiriya Ndra¬ 
yana Upanisad (which is part of Taittiriya Aranyaka) states: ‘We 
endeavour to know Narayana, we meditate on Vasudeva and let 
Visnu bestow wisdom on us.’ ,J This Vedic statement evidently 
reveals the identity of all the three deities. In the post-Vedic 
period the Agamas, the Ramayana and Mahabharata and the 
Vaisnava Puranas have used these names repeatedly to denote 
the same one ultimate Reality of the Upanisads. 

Etymologically all the names bear the same meaning. Taking 
the root verb vislr which means pervasiveness (vislf vyaptau), 
the term Visnu is defined as one who is all-pervasive. Among 
the scriptural texts, the Nrsimhatapaniya Upanisad offers this 
interpretation of the term more explicitly. This Upanisad says 
that the highest Reality is called Visnu because He pervades all 
the worlds, all the celestial deities, all the living beings, all the 
entities in the universe. 4 Yaska, the author of the Nirukta (Vedic 
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etymology) defines Visnu as one who pervades everything (visnufr 
yadvisitobhavati ). He also interprets it as one who enters into all 
(yisniuh visaterva). 5 The Ahirbudhnya Samhita , one of the older 
and authoritative Pancaratra treatises, offers four meanings for 
this term. Taking the root verb vislr (pervasion), it first defines 
Visnu as one who pervades space, time and all entities. 6 Second¬ 
ly, on the basis of the root verb vis meaning to enter (vis prave- 
sane), it explains that Visnu is regarded as Supreme Being because 
He enters into all sentient as well as non-sentient entities, the 
greatest as well as the smallest, emphasising the immanent 
character of the Reality. 7 Thirdly, Visnu is so-called because He 
possesses all the great attributes such as knowledge, power etc., 
(vas kdntau). Fourthly, He is Supreme Being because He is always 
desired by all the souls (is iccaydm ). s The Visnupurdna^ the oldest 
and most authoritative Purana for determining the nature of 
tattvas, points out at the very outset that the entire universe is 
originated, sustained and dissolved by Visnu, reiterating the 
definition offered for Brahman by the Taittiriya Upanisad and 
the Vedanta-sutra? 

The term Vdsudeva (derived from the root verb vas meaning 
to reside) is interpreted by the Visnupurdna as one who abides 
everywhere and who is also the source of everything, 10 emphasis¬ 
ing the all-pervasive character of the Reality, as stated in the 
Taittiriya Ndrdyana Upanisad. 11 The suffix 'deva" added to vasu 
implies that He shines forth (divyati) untouched by any defects, 
though He abides in everything. It also signifies that He enjoys 
himself with the creation of the universe which is a sport to Him 
and that the celestial beings (devas) sing His glory. 12 The Ahir- 
bluidhynya Samhita also upholds the same etymological meaning 
for Vasudeva. Besides, it offers a significant meaning to every 
letter of the term bringing out the essential characteristics of the 
ultimate Reality. 13 

The word Narayarta which is a far more comprehensive term 
implying all the characteristics of the ultimate Reality, bears the 
same etymological meaning as that of Visnu and Vasudeva. This 
compound word is interpreted in two ways on the basis of ety¬ 
mology. Ndras stand for sentient and non-sentient beings ( nara - 
sambandhino ndrdh) and nara means the Supreme Being (purusot- 
lama ). Ayana means abode or ground. So Narayarta means one 
who is the ground of all sentient and non-sentient entities in the 
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universe (nardnam-ayanam). It can also mean one who is imma¬ 
nent in all (ndrdh ayanam yasya sah). ix The term thus signifies 
all the important characteristics of Brahman of the Upanisad, 
viz., that Narayana is the ground and primary cause of the 
universe, that He is all-pervasive and immanent in all. This term 
has several other implications, both philosophical and theologi¬ 
cal, as fully explained in the Vaisnava treatises. 15 

The term Brahman also means etymologically (taking the 
root verb hrh) as the one which grows and causes to grow. 10 It 
implies that which is infinite ( ananta ) in respect of its svarupa 
and also its attributes (guntah) is Brahman. 

Bhagavan is another term which is used more often in the 
Pancaratra treatises to denote Brahman. The Ahirbhudhynya 
Samhiia interprets every letter of the word and explains how the 
term Bhagavan implies the essential characteristics of the 
Supreme Reality. 17 The Visnupurdna states explicitly that the 
term refers to Vasudeva who is the Para-Brahma™ It also points 
1 \ out that Bhagavan means the Supreme Being who is endowed 
with the six attributes, viz., knowledge, power, strength, lord- 
ship, virility and splendour and who is also free from all 
defects. 19 

Thus all these terms—Visnu, Narayana, Vasudeva, Bhagavan, 
Brahman—bear the same import and denote the same one ulti¬ 
mate Reality referred to in the Upanisads. Keeping this truth in 
mind, Ramanuja states that the term Brahman denotes Purusot - 
tama , the Supreme Personal Being who is identified with the 
name of Narayana, on the authority of the Upanisads. 20 The 
same Narayana is known by the name of Visnu in the Visnu - 
pur ana , as Hari in the Harivamsa, as Rama in Ramayana, as 
Vasudeva in the Bhagavad-gibd, as Krsna in the Bhagavata 
Parana, as Narasimha in the Nrsimha-idpaniya Upanisad t tc., 
indicating the different manifestations of Visnu. 

The nature of Brahman as the ultimate Reality of Vedanta 
has been fully discussed in an earlier chapter. Since Brahman is 
identical with the personal God of Vaisnava religion, all that has 
been stated about Brahman will equally apply to Visnu. Vaisna- 
vism has formulated a few additional theologicai theories related 
to the doctrine of God. These are: (1) Visnu is the Supreme 
Deity over and above Rudra and Brahma; (2) Visnu is Sriyah - 
pati, that is, He is inseparably associated with Goddess Sri; 
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(3) Visnu is endowed with infinite attributes and a spiritual body 
( vigraha ); (4) Visnu manifests Himself in different forms (avatdra); 
and (5) Visnu is the means ( upaya) and goal to be attained 
(upeya). As each theory has far-reaching theological implica¬ 
tions. it needs to be discussed separately. The first one is taken 
up in this chapter and the rest will follow in the subsequent 
chapters. 

Visnu as Para-devala 

That Visnu is the Supreme Deity constitutes an important 
subject of discussion of all Vaisnava treatises. It has assumed 
special significance because of the inclusion of Visnu on par with 
Brahma and Rudra in the popular concept of trinity (trimurti). 
Historically speaking, right from the Vedic period it is an esta¬ 
blished fact that Visnu is the highest deity. We have already 
shown how the hymns of Rgveda speak of the supremacy of 
Visnu. Though the Rgveda refers to numerous different deities 
including Rudra and Brahma, it acknowledges the existence of 
one sole Reality in the name of Sat , Ekam etc. We have explain¬ 
ed on the authority of Purusa-suktd that the one Reality describ¬ 
ed as Purusa in this passage denotes Visnu or Narayana, as is 
evident in the Upanisads and the Sathapatha Brdhmana. This 
truth is reiterated more explicitly in the Agamas and the Visnu- 
purana as well as the Ramdyana and Mahabharata including the 
Bhagavad-gita . In the minds of the ancient sages, there was 
absolutely no doubt regarding the supremacy of Vi$nu. All the 
Vedic commentators have acknowledged this fact. Even in the 
i post-Vedic period right up to a.d. 800 this fact was not question- 
k ed seriously by anyone. This is evident from the fact that 5am- 
kara born in a.d. 788 who was an outstanding Vedantin and who 
is also claimed by the Advaitins to have accepted the worship of 
, Siva, has upheld the supremacy of Visnu in all his writings. In 
his commentaries on the Upanisads, the Veddnta-sutra and the 
Bhagavad-gita , he has frequently referred to Visnu, Narayaria 
and Vasudeva as the Supreme Personal God. 21 The saguna Brah¬ 
man in the Advaita Vedanta is Visnu or Narayana. Thus, right 
from the ancient time up to a.d. 800 there does not seem to have 
been any serious dispute regarding the supremacy of Vi§nu. 
5aivism, which is also one of the oldest religions and which up¬ 
holds 5iva as the Supreme Being, existed along with Vaisnavism. 
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But there was no rivalry between the two religions, probably due 
to the fact that the worshippers of Siva in the earlier centuries 
did not question that Visnu is the highest God. It was at a later 
period, some time after 8th century, that rivalry appears to have 
started between the two religions. 22 With the royal patronage, 
this was aggravated by building big temples for either Siva or 
Visnu and by writing works to prove the relative superiority of 
each cult. It reached a climax in the 16th century when Appayya 
Deeksita (1552-1624), a follower of Samkara school of Vedanta, 
wrote a book under the name of Sivdrkamanidipikd as a com¬ 
mentary on Srikanfha's Bhasya which itself is a commentary on 
the Vedanta-sutras in favour of Siva as the ultimate Reality. 23 
Books have been written in the last few centuries disputing, the 
claims of Vaisnavas and Saivites. Against this historical back¬ 
ground, it became necessary for the Vaisnava dcaryas , such as 
Alavandar, Ramanuja and particularly those who came in the 
post-Ramanuja period to defend the supremacy of Visnu with 
elaborate arguments supported with scriptural and Smrti texts. 

Without going into the details of arguments and counter¬ 
arguments which have assumed a sectarian bias, we shall examine 
this subject from a philosophical standpoint. The Upanisad 
enjoins that meditation is to be done on the entity which is the 
primary cause of the universe 24 for achieving moksa. In other 
words, the Ultimate Reality which is accepted as the material 
cause of the universe is to be meditated upon for attaining the 
spiritual goal. According to the teaching of Vedanta, Isvara or 
God, who is the saviour of mankind and who is the bestower 
of moksa , is to be meditated upon for salvation. One should 
have a clear conception of who is that Isvara before one embarks 
on meditation. Meditation is not possible on an impersonal 
Being or an absolutely undifferentiated Being. The object of 
meditation should be such as the mind is able to concentrate 
on it ( dharana ). The question arises: what is that karanavastu, 
in terms of the Vedanta? Or theologically, who is that specific 
Deity (devata-visesah) on whom meditation is to be done? Since 
the religious texts including the Vedas speak of several deities 
the question has assumed greater significance. 

Regarding the first question, the Upanisads state that Brah¬ 
man is the karana-vastu , the primary cause of the universe and 
it is to be meditated upon. The Bfhaddranyaka Upanisad which 
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refers to the creation of the universe, says that in the beginning 
there was only Brahman. 25 In Chdndogya Upanisad, it is stated 
that in the beginning 'sat 9 alone existed. 26 In the same context, 
the Aitareya Upanisad says that this was in the beginning only 
atman. 21 All the three terms, sat , atman and Brahman bear the 
same meaning. These terms are not equated with any specific 
deity as the object of meditation. The Mahopanisad 28 in a simi¬ 
lar context, states at the outset that only Narayana existed 
{eko ha vai narayana dsit) and there was neither Brahma nor 
Isana (Rudra) nor other entities such as agni, soma , ap (water), 
heaven, prthivi (earth), stars, sun and moon. 29 The word Nara¬ 
yana is used in place of the terms sat, atman and Brahman 
mentioned in other passages as the cause of the universe. As we 
have explained in an earlier chapter, when terms are used in the 
same context, the term having the general meaning should bear 
the meaning of the specific term. Further, according to the gram¬ 
matical rule laid down by Panini, the term Narayana must be 
treated as a specific proper name {samjha-padd) and it is appli¬ 
cable to one specific Being but not to any other entity as in the 
case of the general terms such as ‘Brahman, sat and atman. On 
the strength of these authorities Ramanuja concludes that Brah¬ 
man referred to in the Upanisads as the cause of the universe 
is the same as Narayana, which is the name of the Supreme 
Being ( purusottama ), or the para-tattva of Vaisnava religion. The 
Taittiriya Narayana Upanisad (which is also part of the Taittiriya 
Ar any aka) emphatically asserts that Narayana is para-brahma , 
Narayana is para-tattva and Narayana is paramdtma. 

The Mahopanisad , while stating that in the beginning only 
Narayana existed, categorically denies the existence of Brahma 
and Rudra. Another Upanisad named as Narayana Upanisad 
mentions that Purusa Narayana (equating Purusa of Purusa- 
sukta with Narayana) willed to create the beings. 30 It clearly 
states that from Narayana was born Rudra. rndra etc. It further 
asserts that the only one Reality is Narayana (suddho deva eko 
ndrayanah) and that there is no second as equal to Him and that 
the whole universe is pervaded by Narayana {narayana evedarii 
sarvarii). 

As vve have already observed, Narayana is the same as Visriu. 
These two terms denote the same Supreme Deity and they are 
used frequently as synonymous terms in the Agamas (both 



138 / Vaisnavism 


Pancaratra and Vaikhanasa) and the Mahdbharata and Rama- 
yana . The hymns of Rgveda relating to Visnu extoll Him as the 
Supreme Deity. As pointed out in the chapter on ‘Historical 
Development’, the religion of Rgveda is monotheistic and the 
one devata which fulfills the criteria of Isvara or Supreme Lord 
is Visnu. The hymn speaking of the eternal abode of Visnu which 
is perceived all the time by the suris (nitya-muktas) establishes 
beyond any doubt the supremacy of Visnu. The Purusa-sukta 
too extolls the supremacy of Purusa , who, as explained earlier 
is equated with Narayana or Visnu. The statement found in the 
• uttaranuvaka of Purusa-sukta that Hri and Laksmi are the con¬ 
sorts of Purusa dispels all doubts regarding Purusa being any 
other Vedic deity such as Rudra or Brahma. 

The Purva-Mimamsa, which deals with the subject-matter of 
the purvakdnda of the Vedas or the ritualistic portions, com¬ 
prises sixteen sections or adhyayas. Jaimini is the author of the 
first twelve sections of the Mimdmsa-sutras\ Samkarsana is the 
author of the later four sections which is known as Samkarsana - 
kanda or Devata-kanda. This part of Purva-Mimamsa is not 
extant. However, references are made to it by Ramanuja on the 
authority of Bodhayana who is the earliest commentator on the 
■ Vedantasutta and also by Vedanta Desika. 31 The concluding 
sutras as quoted by Vedanta Desika, state: “The ultimate Deity 
to be worshipped is Hari who is called Visnu and the same is 
described as Brahman” 32 The implication of these aphorisms is 
that of the several deities referred to in the Vedas, the one who 
is important and the highest and who is to be worshipped is 
Visnu because He is antaratmd or the indwelling self of all deities 
by virtue of His all-pervasive character and that very deity is 
no other than Brahman referred to in the Vedanta. This view, 
Vedanta Desika states truly represents the traditional theory of 
those who have true philosophic insight (tattvavidam sampra - 
daya).™ The Vedic seers and the ancient commentators on the 
Vedas did not have any element of doubt regarding the Supre¬ 
macy of Visnu as para-tattva. The great sages such as Valmiki, 
the author of the Ramayana , Vyasa, the author of the Maha- 
bhdrata , Manu and Yajnavalkya, the authors of the Dharmasas - 
tras , Parasara, the author of the Visnu-purana and Saunaka, 
the author of the Visnu-dharmottara , have all upheld the same 
opinion. The Pancaratra Agamas, which is based on the ekayana - 
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sakha of the Sukla Yajurveda and the Sattvika Puraijas also 
speak of the Supremacy of Visnu. 

Place of Visnu Among the Trinity of Gods 

Now we come to the theological question, viz., whether 
Visnu is on par with Brahma and Rudra or is He greater than 
the other deities? This issue arises because the Puranas refer to 
the concept of the trinity of Gods—Brahma, Visnu and Rudra. 
According to the Vedanta-sutra based on the Taittinya Upanisad , 
Brahman is that which is the cause of origination ( janma ), suste¬ 
nance ( sthiti ) and dissolution ( pralaya ) of the universe. In other 
words, what is accepted as para-tattva or Supreme Being should 
have the threefold functions of creation, sustenance and dissolu¬ 
tion of the universe. The Puranas speak of three deities—Brahma, 
Visnu and Rudra—as in charge of each of the functions of crea¬ 
tion, sustenance and destruction respectively. 34 This would mean 
that Visnu is one of the three deities in charge of protection, 
whereas Brahma performs the act of actual creation of the uni¬ 
verse and Rudra is its destroyer. The questions, therefore, arise: 
(a) whether all the three deities together constitute the ultimate 
Reality; ( b ) whether Visnu included in the trinity is the same 
as the Supreme Being; (c) whether either of the other two, viz., 
Brahma or Rudra is Supreme; (d) finally, whether there is a 
Supreme Being over and above these. Unless these issues are 
clarified, it is not possible to assert that Visnu is para-tattva. 

These questions have engaged the attention of all the Vais- 
nava Saints (Alvars) and the Vaisnava aedryas right from 
Nathamuni. Each one has discussed this theory in detail and 
provided an answer. Taking their stand on the authority of the 
scriptural texts, the Vismipurdna and the Pancaratra Agamas, 
they have established conclusively the supremacy of Visnu and 
the subordinate status of the other two deities. 

' The most important argument advanced in support of the 
above conclusion is that Brahma and Rudra were created by 
Visnu, whereas the latter has no such origin. Philosophically, 
what is created, cannot be eternal and cannot, therefore, become 
the Ultimate Reality. The scriptural texts as well as the numerous 
statements found in the Puranas support this view. The Maho - 
panisad to which we have already referred denies the existence 
of Isana (Rudra) and Brahma prior to creation. 35 The Mundaka 
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Upanisad speaks of Brahma as the first deity to have been crea¬ 
ted. 38 The Narayana Upanisad explicitly says: ‘From Narayana 
is born Brahma; from Narayana is born Rudra.’ 37 The same 
Upanisad at the very outset points out that Narayana, on the 
contrary, is the one who wills to create the universe. He is, there¬ 
fore, taken as the primary cause of all. This view is supported 
by the Mahabharata when it says: ‘When the entire universe is 
dissolved, what remains undestroyed is Narayana, the inner soul 
of the universe ( visvdtma ).’ 3g The Varaha Purana states explicitly 
that Narayana is the primary deity of the universe ( adyo-devah ) 
and from Him was born Brahma; and Brahma in turn caused 
Rudra. 09 In another statement in the same Purana, it is men¬ 
tioned that Narayana is the Supreme Being and from Him was 
born Caturmukha-Brahma.* 5 * The same truth is reiterated by 
Tirumalisai Alvar 41 one of the oldest Vaisnava saints. It cannot 
be argued that Visnu too is born in the same way, because the 
scriptural texts and the Puranas state that Visnu is eternal (nitya) 
and that no one else other than Him exists in the universe 
eternally. 42 According to the theory of incarnation, which will 
be discussed in a separate chapter, the Supreme Being who is 
eternally existent in the parama-pada incarnates Himself out of 
His own will in many forms for protecting the devotees. In the 
Rdmayana the following statement is attributed to Brahma: ‘You, 
who is not subject to karma attained the form of Vi$nu from 
your original imperishable state for the sake of providing protec¬ 
tion to all living beings/ 43 On the basis of these authoritative 
statements, it is maintained that the three deities—Brahma, 
Vi§nuand Rudra—are neither equal; nor do they together consti¬ 
tute one Reality. For the same reason, Brahma and Rudra are 
not higher deities than Visnu. There is no other Reality over and 
above the three, since Visnu is the Supreme Being and the primary 
cause of the entire universe. 

There are many other statements found in the Mahabharata 
and the Puranas in support of the fact that Brahma and Rudra, 
unlike Visnu, are created divine Beings and as such subjected to 
karma , like the individual souls. According to the version of the 
Epics and Puranas, some of these statements are made by these 
very deities. Thus, Brahma himself is stated to admit that at the 
time of creation he was the first to be brought into existence. 44 
Similarly, Rudra says both Brahma and himself were born out 
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of Vision. 45 In the Mahabhdrata it is stated repeatedly that all the 
clevatas including Brahma and Rudra worship Vasudeva. 49 It is 
also pointed out that Brahma attained his position and power 
by worshipping Visnu over a long period. 47 Similarly, Rudra 
achieved the rulership by performing sarva-medha yaga , a 
sacrifice in which everything including oneself is offered as obla¬ 
tion to the Supreme Being. 48 There are several episodes in the 
Puranas to show that they too are subjected to afflictions and 
have sought the refuge of Visnu in order to overcome them. One 
episode which is narrated in the Mahabhdrata refers to Catur - 
mukha-Brahma who lost the treasure in the form of the four 
Vedas and got it restored by the grace of Visnu, who took the 
incarnation of Hayagrlva (the Lord of knowledge) for the pur¬ 
pose. The other episode refers to Rudra, who was cursed by 
Brahma because of the offence committed to him by cutting 
one of his four heads and he got relieved of the ill-effect of the 
curse only through the help of Visnu. The Alvars and Yamuna 
use these Purariic episodes to-prove the supremacy of Visnu over 
Rudra and Brahma. 49 Brahma and Rudra are regarded as consti¬ 
tuting the part of the universal‘glory (vibhuti) of Visnu. 50 They 
are subordinate deities {ddsabhuta) and they carry out their major 
functions of creation and destruction of the universe respectively 
with the knowledge and power granted to them by the Supreme 
Being. 51 Taking all these facts into consideration as revealed in 
the sacred texts, Vaisnavism claims that Visnu or Narayana is the 
Supreme Deity (para-devata). Thus says the Mahabhdrata : ‘There 
is no other God higher than Visnu (na visnoh paramo devah ). The 
Harivamsa too states: ‘No other deity in. the universe is greater 
than Visnu Narayana.’ 62 Vaisnavism, therefore, advocates the 
exclusive worship of Visnu for those who aspire to attain the 
highest spiritual goal because Vi§nu alone is capable of granting 
it. 63 As the Gita clearly points out, the boons granted by other 
deities are of limited nature as compared to the eternal Moksa 
bestowed by Visriu. 84 

Criticisms Against the Theory of Supremacy of Visnu 

All these claims made by Vai$ijavism may be questioned by 
the critics. In fact, they have been criticised by the followers of 
Saivism. The Saivites who consider Siva as the Supreme God 
have written several works to establish the superiority of Siva 



142 / Vaisnavism 


over Visflu. There have been serious disputes in the past and 
even sectarian clashes between the two religions. It is not our 
intention to arouse the feelings of anyone sect by criticising it 
or by upholding the religion of anyone sect as superior to the 
other. Both are important monotheistic religions having certain 
spiritual and practical values. The fact that they have survi¬ 
ved for centuries and are practised even to this day by millions 
of people all over the country reveals that each religion has its 
own value and religious significance. However, we shall take up 
for examination a few criticisms advanced by the critics of 
Vaisnavism based on the Upanisadic texts which prima facie 
appear to lend support to the supremacy of either Siva or 
Brahma as against Visnu and answer them on the lines of the 
arguments advanced by Ramanuja and his followers in order to 
establish the soundness of the Vaisnava theory. 

The criticisms against the supremacy of Visnu are based on 
the statements found in a few Upani§ads which, prima facie 
uphold either Rudra or Brahma as a higher deity. The Atharva- 
sikha Upanisady while discussing the question of who is to be 
meditated upon says: ‘The cause is to be meditated upon and 
Sambhu, the Lord of all, to whom belong the universal sove¬ 
reignty, should be meditated upon in the centre of the heart.’ 55 
The word ‘Sambhu’ is commonly equated with Siva or Rudra. 
In the same Upanisad in the preceding sentence it is stated that 
I Sana is to be meditated (dhyayita i&anam ). Isana is also the 
designation of Siva . The Svetdsvatara Upanisady while discussing 
the nature of Isvara, points out that at the time prior to the 
creation when it was only darkness (tamas) which was neither 
day nor night, when there was neither being nor non-being, only 
Siva existed. 56 On the basis of this statement it may be conten¬ 
ded that Siva is the primary cause of the universe. Further, the 
Atharvasiras Upanisad narrates an episode in which the great¬ 
ness of Rudra is upheld. It reads as follows: Once the devatds 
went to the heaven (svarga-Ioka). There they met Rudra and 
asked him who he was. In reply he said: ‘I alone existed from 
the beginning, I exist at present and I will be in the future too 
and that none other than myself is there.’ He then entered into 
the inner-most recess 57 and claimed that he is everywhere. These 
statements give the impression that Rudra, who alone existed 
prior to the creation, is the inner sou] (antaratma) of all that is 
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created. One more statement appearing in the Svetasvatara 
Upanisad gives the idea that Lord §iva is the highest of all and 
that He is omnipresent (sar vagal ah), ft reads thus: ‘He (the 
Purusa) other than whom there is none that is great, subtle or 
big, stands firm like a tree in the heaven and He stands alone. 
By that Purusa all this is pervaded. That which is superior to 
him (tatah) and is formless and defectless is Bhagavan Siva , 
whose are all the faces, heads and necks, who abides in all hearts 
and who pervades all and, therefore, all-pervasive. Knowing Him 
they attain immortality while others are sunk in sorrow/ 58 

There arc similar stray scriptural texts which seem to accord 
a higher place and importance even to Brahma. In the Taittiriya 
Samhitd we have a passage consisting of eight hymns which are 
reiteration with slight modification of the hymns found in the 
Rgveda. 59 These refer to Hiranyagarbha as the cause of the 
universe. The first hymn says: ‘Prior to creation Hiranyagarbha 
existed and that He became the Ruler by creating all the beings. 
He sustained the physical universe below and also the heavens 
above. The term Hiranyagarbha is generally taken as another 
name of Caturmukha-Brahma . 

One other objection which may^be raised against the supre¬ 
macy of Vi§pu is that according to a statement of Atharvasiklia 
Upanisad all the three deities—Brahma, Vi§nu and Rudra—are 
regarded as having been born. Thus it says: ‘All this (the entire 
universe) including Brahma, Visnu and Rudra have been caus¬ 
ed. 80 If, according to this statement Vi$iju is brought into 
existence, He could not be the beginningless, eternal Supreme 
Being. The Visnupurana states that the same one Bhagavan 
named Janardana assumes three different forms as Brahma, 
Vi§iju and Siva for the purpose of creation, sustenance and 
destruction. 61 This conveys the impression that all the three 
deities enjoy the same ontological status. 

Evaluation of Upanisadic Statements Supporting the 
Supremacy of Siva 

All these statements, taken as they are without the context in 
which they appear, would no doubt run counter to the thesis 
that Vi§riu alone is the Supreme Being. But as Ramanuja has 
explained in detail in the Vedartha-samgraha , none of these 
statements when studied carefully with reference to the subject- 
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matter of the concerned Upanisadic passage and also its opening 
as well as concluding sentences, does establish the supremacy of 
either Rudra or Brahma. The mere terms such as Siva. Rudra 
Sambhu, Isana and Mahesvara do not necessarily mean the deity 
accepted by the Saivite cult. These terms, unlike the term Visnu 
or Narayana, have several meanings, of which one is also appli¬ 
cable to Visnu. Thus, for instance, Sambhu means etymologi¬ 
cally, He from whom happiness is obtained (sam bhavati asmdt). 
The supreme happiness consists in moksa and the giver of 
moksa is Narayana. The word in this passage is taken to mean 
Narayana. In the Mahabhdrata 62 &ambhu is used as synony¬ 
mous with Narayana. The term Isana does not necessarily 
mean Siva but it would also refer to the Ruler of the universe 
(sctrvasyci Isan&h) as pointed out in the Brhadaranyaka Upanisad . 
In the Moksadharma section of Mahabhdrata Isana is used as 
a designation for Bhagavan or Narayana. Similarly, the term 
3iva also means auspiciousness (mahgala) and Visnu being 
the personification of auspiciousness ( mahgaldnam ca mahga- 
lam ), fl3 the word Siva stands for Visnu. In the Visnu-saliasra- 
nama , this word is used as synonymous with Visnu. 64 The 
Taittiriya Nardyarta Upanisad describes Narayana as sasvatam 
Sivam-acyutam. The term Rudra, though it is commonly identi¬ 
fied with Siva, is also used as synonymous with Visnu. Thus, in 
Visnu-sahasranama , he is equated with Visnu. 66 In the same way, 
the word Hiranyagarbha is applicable to the Supreme Being, 
who is the primary cause of the universe. The Visnu-sahasranama 
uses the word as synonymous with Visnu. 60 From the Vedanta 
point of view, all terms denote ultimately Narayana, either by 
virtue of its etymological meaning (avayava sakti) or on the 
basis of the principle of final import of the terms ( aparyavasana - 
vrtti)* 7 The important point to be noted is that merely on the 
basis of the words such as Rudra, 6iva, £ambhu and Hiranya¬ 
garbha, we cannot conclusively establish that these scriptural 
statements containing these terms mean any deity other than 
Visnu. The context in which the statements are made is more 
important. 

Coming to the point of context, Ramanuja points out that 
we have to first take into consideration the main purport of all 
the principal Upanisadic texts regarding the ultimate Reality 
which is accepted as the cause of the universe (jagat-karanatva) 
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and which is to be meditated upon for achieving moksa ( dhyeya - 
vastu ). Against this background of the central teaching of the 
Upanisads the individual texts which contain stray statements 
such as the one under consideration are to be interpreted in 
conformity with the main purport of the larger number of other 
Upanisadic texts. It is well established in the Upanisads and the 
first adhyaya of the Vcddnta-sutra , that Brahman as the ultimate 
Reality is the primary cause of the universe and the object of 
meditation for moksa. Brahman is Narayana or Vi snu, accord- 
i ng t o th e Subcila Upan isad , Tctitt iriya Narayana Up an isad and 
the Epics as well as the Puranas. In view of it, if wc find expres¬ 
sions such as Rudra, Siva or Hiranyagarbha as the cause of the 
universe, we have to take these terms in the sense of Brahman 
or Narayana. In fact, these terms understood with reference to 
the context as well as the ephithets used along with them which 
convey the characteristics of Brahman, mean only Narayana. In 
the words of Ramanuja, the entire Vedas and the Vedangas (the 
subsidiary treatises of the Vedas), if they are properly interpret¬ 
ed with the help of the elucidation provided by the sages having 
an insight into the Vedas and by the adoption of canons of 
interpretation, declare Hari (Visnu) as the cause of creation, 
sustenance and dissolution of the universe. 68 The same truth is 
expressed in Varaha Purana in a more emphatic way: The main 
purport of all the Vedas is that Sripati or Narayana is the 
Supreme Being; if here and there any other matter is stated, it 
is intended to establish the same main purport.’ 69 

In the light of these general observations, we may examine 
the individual Upanisadic texts referring to the supremacy of 
Rudra and Brahma. The statement in the Atharvasikha Upa - 
nisad refers to Sambhu as the object of meditation. At the 
beginning of the passage the question is raised as to who is to be 
meditated upon and in reply, it is said that which is the cause of 
the universe (karanam) is to be meditated upon. Only the 
Supreme Being, according to Vedanta, is the cause of the uni¬ 
verse. The Upanisad states that Sambhu, who is sarvaisvarya- 
sampannah (one who is the over-lord of all) and sarvesvarah (one 
who is the Soveriegn of the universe) is to be meditated. The 
only deity to whom these two epithets of Supreme Lordship and 
Sovereignty apply is Narayana, as established by Taittiriya 
Narayana Upanisad. Sambhu, therefore, is to be understood as 
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Narayana and not Rudra. As already pointed out Sambhu also 
means Visnu. Further, the Upanisadic text in question does 
not say that Sambhu is Karana, the cause of universe. In fact, 
Siva, Brahma, Indraand other deities, according to the Narayana 
Upanisad are caused by the Supreme Being and as such they 
are the glories of Paramdtman (vibhutis). That which is brought 
into existence cannot qualify to become a Supreme Being. 

An objection may be raised against this conclusion. The 
preceding Upanisadic sentence states that Brahma, Visnu, Rudra 
and Indra are all subject to birth and so they are not the cause. 70 
How then is Visnu held as the primary cause? The answer to this 
objection is that the birth of Visnu, unlike that of Brahma and 
Rudra, is to be understood in the sense of an avatara or descent 
of the Supreme Being as one of the deities (devata), out of His 
own will (. svecchavatdra ), as in the case of His being born as 
Rama to Dasaratha or as Krsrta to Vasudeva. 71 According to 
the theory of avatara , which will be discussed in a separate 
chapter, the incarnation of the Supreme Being in divine or 
human form, does not amount to a birth due to the influence of 
karma , as understood in the ordinary sense. The Sruti text says: 
'Though He is unborn, he takes many births.’ 72 Birth here is 
understood in the sense of avatara or manifestation. Further, 
the scriptural text also asserts that no one else gives birth to 
Him nor is there anyone to rule over Him. 73 A similar claim 
cannot be made in respect of either £iva or Brahma because the 
theory of avatara in their <iase is not admitted. 74 Besides, the 
Narayana Upanisad openly says that from Narayana, Rudra and 
Brahma were born, whereas Narayana has no such origin and is 
beginningless. Narayana is not subject to karma as Subala 
Upanisad states. 76 As we have already pointed out, there are 
numerous Sruti and Smrti texts which speak of the origin of 
Brahma and Rudra. The Mahabharata, while answering the 
questions relating to the creation and dissolution of the universe, 
states that Narayaria is the infinite Self, the eternal one and the 
sages, the manes, the deities and the whole universe consisting 
of moving and non-moving entities originate from Him. 70 The 
Visnupuraria which has been unanimously accepted as an 
authoritative text for determining the nature of Reality, states 
explicitly that the universe is originated from Visnu. It adds 
that Paramdtman is the supporting ground of all and is the 
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Supreme Lord. He is sung in the Vedas as well as Visriu. 77 The 
same Visnupurana in reply to the question as to what is Para- 
Brahma , says that ‘The universe originates from Visnu and exists 
in Him; He is its maintainer and controller.’ 78 This is exactly the 
definition given for Brahman in the Vedanta-sutra , viz., that 
from which proceeds the origination etc., is Brahman, thereby 
establishing the identity of Visnu with Brahman of the Upa- 
nisads. It further states that He is Supreme and He dwells in all 
and all things dwell in Him and therefore, He is called Vasudeva, 
thus identifying Vasudeva of Bhagavata religion with Visnu and 
Brahman. He is the Supreme Brahman, eternal, unborn, im¬ 
perishable and undecaying. He is free from evil and thus pure. 
It goes on describing that this Supreme Being is endowed with 
all auspicious qualities. He is sarvesvara , He is sarvavit , knower 
of all. He is samasta-saktih , all powerful. Thus, the Visnupurana 
establishes beyond any shadow of doubt that Visnu who is the 
same as Brahman is the Supreme Being and He is unborn unlike 
Rudra and Brahma, though included in the trinity. 

The same Visnupurana asserting the supremacy of Visnu 
makes a statement that Brahma, Visriu and Siva are the three 
names assumed by the same Janardana by virtue of His three 
primary functions of creation, sustenance and destruction. 79 This 
would imply, prima facie , that the three deities are of the same 
status. But this is not so, says Ramanuja. 80 The expression in the 
verse ‘the same Janardana’ (eka eva janardana) is significant. Its 
implication is that Janardana which is another name for Visnu 
is equated with the three deities and the universe, as is evident 
by the words used in the verse, viz., that 1 He is the very jagat 
(jagacca safi).' The fuller implication of it is brought out in the 
very next verse which says: The same Lord as the cause of crea¬ 
tion creates the creator ( sfsta ); as Visnu He protects all that is 
to be protected; and He as the destroyer, dissolves the universe. 81 
In other words, Visnu Himself as the Supreme Lord brings forth 
Brahma to do the act of creation 82 and both Brahma as well as 
what is created by him is equated with the Lord. Similarly, 
Visnu Himself brings forth Rudra for doing the function of 
dissolution and both Rudra as well as what is dissolved are 
equated with the Lord. In the case of Visriu, the third deity, it is 
a form assumed by Janardana to look after the protection of what 
is created. It does not say that Vi$nu created Vi$rm as in the case 
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of other two deities. On the other hand, it says Visnu protects all 
that is to be protected (palycirii ca pati). Its implication is that 
Visnu as the Supreme Lord manifests Himself in the name of 
Visnu for the purpose of carrying out the function of protection 
of the universe. Such an explanation holds good in terms of the 
doctrine of avatara accepted in respect of Visnu. This truth is 
made more explicit in a later verse of the Visnupurana: ‘He 
(Visnu) alone is what is created and the author of creation; He 
alone protects and dissolves (the universe) and He is what is 
protected; Visnu, the greatest Being, the benevolent and adora¬ 
ble, is of universal form as He assumes states of Brahma, Rudra 
etc. 81 \n brief, Visnu is everything by virtue of His being 
immanent in ail that exists. It is in this sense that Visnupurana 
equates Visnu with the universe including Brahma and Rudra to 
signify the fact that He pervades the entire universe. 

As regards the statement of the Svetdsvatara Upanisad that 
at the time of creation only Siva existed (siva eva kevalah), this 
is to be understood in the light of similar other Upanisadic texts 
relating to the creation of universe, because it is a restatement 
(anuvadci) of what is already said elsewhere (purovada). In the 
Subdla Upanisad we have a statement similar to the one in 
Svctdsvatara. In reply to a question what existed then (prior to 
creation), it is said in this Upanisad that there was neither sat 
nor asat nor sat-asat. By way of elucidation, it is stated later in 
the same Upanisad that in the beginning (prior to creation) 
there was nothing that existed but the one Supreme Being, 
Narayana and from Him all these beings in the universe were 
created. Again in the Mahopanisad it is categorically stated that 
at the time of creation only Narayana existed and there was 
neither Brahma nor Isana (Rudra). In the light of these state¬ 
ments the stray sentence appearing in the Svetdsvatara Upanisad 
that Siva alone existed is to be interpreted in the sense that Siva 
is Narayana. As said earlier the term Siva is also applicable to 
Visnu by virtue of His being the personification of auspicious¬ 
ness. This interpretation of the text is justified in accordance 
with the principle adopted in the Vedanta-sutra in explaining the 
terms such as akasa , in favour of Brahman. Akasa , though it 
generally means ether, the Upanisadic text containing this word 
is interpreted to mean Brahman on the basis of the fact that the 
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characteristics (lingo) attributed to the term in question imply 
those that are applicable to Brahman. 84 

The statement in the Svetasvatara Upanisad referring to an 
entity as higher than the Purusa (tato yaduttarataram ) has been 
construed by the critic as an indication of the existence of &iva 
as higher than Punisa** In reply to this Ramanuja explains that 
there is no scope to offer such an interpretation if we take into 
consideration the entire context in which this sentence appears 
in the TJpanisadic passage. In the beginning of the passage it is 
said: ‘Knowing Him ( Punisa) one crosses beyond death and that 
there is no other means.’ This indicates that the knowledge of 
the Reality is the only means for immortality. The next passage 
begins with the sentence: ‘Other than whom there is none that is 
great’ and ends up with the sentence ‘By that Purusa all this is 
pervaded.’ The passage is thus intended to explain the greatness 
of Punisa as one beyond all else. Then follows the sentence 
‘tato yaduttarataram tad-arupam andmayam.' 8 * The meaning of 
this sentence, according to the critic, is that which is other than 
Punisa (taking the term tatah to mean ‘other than’) is without 
form and without suffering. Ramanuja argues that the word 
tatah should be taken to mean ‘therefore’. That is, because of 
the facts explained in the earlier sentences, viz., that Purusa is 
all-pervasive and His knowledge alone is means to salvation. As 
a logical conclusion of these facts, it is asserted that the same 
great Purusa is formless and defect less and those who know Him 
will escape death. 87 Thus, the opening declaration is brought to 
a reasoned conclusion. If we adopt any other interpretation, it 
would conflict with the opening proposition of the passage. In 
the light of this explanation, the word Siva appearing in the 
passage means Narayana, who is the highest Reality. The 
Taittiriya Narayana Upanisad also describes Narayana as 6iva, 
eternal and imperishable (sdsvatarn sivam-acyutam). 

Regarding the statement in the Atharvasiras Upanisad which 
speaks of the greatness of Rudra as one who entered into the 
innermost recess (antarddantara-pravesa ), Ramanuja points out 
that it has to be understood in the sense that Paramatman 
entered into all beings as their soul. When Rudra speaks that he 
is omnipresent and enters into the innermost soul, it only implies 
that Paramatman as the inner soul (antardtma) of Rudra is 
expressing these words. According to the Visistadvaita Vedanta 
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Paramdtman , who is the infinite Supreme Being, is all-pervading. 
As He pervades all beings, sentient as well as non-sentient and 
as the latter is His body, all terms denote Him. Therefore, the 
term T expressed by Rudra, represents Paramdtman as the inner 
soul of Rudra. In this Vedic episode narrated in the Atharvasiras, 
Rudra is actually the mouthpiece of Paramdtman abiding within 
Rudra. This interpretation is offered on the strength of the 
principle enunciated in the Vedanta-sutra. %s The Upanisadic 
text in question does not, therefore, speak of the greatness of 
Rudra. 

Visnu and Brahma 

Regarding the reference to Hiranyagarbha or Brahma as one 
existing at the time prior to creation mentioned in the Yajus 
Samhita and also in the Rgveda, the term Hiranyagarbha does 
not mean the Caturmukha-Brahma as popularly understood. 
The Vedic passage (consisting of eight hymns) related to 
Hiranyagarbha as well as the uttardnuvaka of Purusa-sukta 
(comprising of six hymns) are reiterated in the Taittiriya 
Narayana Upanisad , 89 which is exclusively devoted to prove the 
supremacy of Narayana. From this it follows, that the term 
Hiranyagarbha referred to here is applicable to the Supreme 
Being who is the cause of the universe. If we consider the 
purport of the eight hymns it becomes evident that Hiranya¬ 
garbha is the very Supreme Being since the epithets such as 
butasya jatah (creator of the living beings) pati (Ruler of the 
universe) and dadhara (one who sustains everything) are 
applicable only to the Supreme Being and not to Hiranyagarbha 
as Caturmukha-Brahma. Further, the Svetasvatara Upanisad 
explicitly says that Paramdtman first created Hiranyagarbha 90 
and this fact rules out his being the primary cause of the 
universe. The Narayana Upanisad also states that Brahma was 
born from Narayana. As pointed out earlier, the term 
Hiranyagarbha also bears the meaning of Visnu. 91 

Taking all these scriptural and Smrti authorities, Vaisnavism 
upholds the theory that Visnu or Narayana is the Supreme 
Being and that Rudra as well as Caturmukha-Brahma are sub¬ 
ordinate deities constituting His glory (vibhuti). It is not thus a 
mere dogma of the Vaisnava cult. This truth is declared em¬ 
phatically by Sage Vyasa himself in a significant verse: ‘After a 
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very careful examination of all the sacred texts and after repeated 
investigation into their purport, we come to one obvious con¬ 
clusion that the deity to be meditated upon at all times is 
Narayana.’ 92 ‘There is no other deity greater than Vi§flu.’ 93 
‘There is no other God higher than Narayana.’ 94 ' ‘There is no 
other Being who is higher than Vasudeva.’ 95 Thus all the three 
deities which are synonymous and represent the Supreme God 
of Vaisnava religion is the same as the Para-Brahman y the 
ultimate Reality of Vedanta philosophy. 

Notes 


1. Sec Chapter 2. 

2. The word Bhcigavan is also used for Is vara in the Pincaratra treatises, 
the Visnupurdna and the Bhagavad-gird. The Bhdgavata which is one 
of the Vaisnava Puranas, is named after Bhagavan. 

3. TnUp 28. ndrdyandya vidmahe vasudevdya dhimahi , (anno vi?nuh 

pracodaydt. 

4. Nrsimhatapanlya Up. athakasmdt ucyate mahdvi$mh? 

yasmdt svamahimnd sarvdn lokdn sarvdn devdn sarvdn dtmanab 
sarvdni bhittdni vydpnoti iti tasmdt ucyate maha-visnur-iti. 

5. Nirukta Xir.8. 

6. AhSLI1.52. vydpnoti desakdldbhydm sarvam yadrupato'pi ca; 

tat par am g adit am sadbhih vi?er-dhdtoh niriipanat. 

7. Ibid. 42 and43. cetandcetandh sarve visantyeva yatah svayam;.. 

. . sa paro gaditah sadbhih viser-dhdtornirupandt. 

8. Ibid. 41. kdntirnama gunah so\vam vaser-dhdtor-nirupanat. . . .ya 

i$yate sadd sarvaih dtmabhdvena cetand. 

9. VP F. 1.31. visnoh sakdsddudbhutarii jagat-tatraiva ca sthitam; 

sthiti-samyama-kartdsau jagato'sya jagacca sah . 

VS 1.1.2. janmddyasya yatab . 

10. VP 1.2.12. sarvatrdsau samastam ca vasatyatreti vai yatah: 

tata/i sa vdsudeveti vidvadbhih paripa/hyate. 

See also VP VT.5.75 & 80. sarvdni tatra bhutdni vasanti paramatmani; 

bhutesu ca sa sarvdtma vdsudevas-tatah stnrtah. 

11. TnUp 94. antar bahisca tat sarvam vydpya ndrdyanah sthitah. 

12. See AhS LU.68. 

13. Ibid. LII.64-70. 

14. AhS LI1.51-54. nara sambandhino ndrd narah sa purusottamah;.. . 

nara sambandhinah sarve cetand-cetanatmakuh; 
isitavyatyd ndrd dhdrya-posyatavd tathd; 
niydmyatvena srjyatva-pravesa-bharanaih tathd; 
ay ate nikhiidn rtdrdn vydpnoti kriyayd tathd; 
ndrdscdpi ayanarh tasya taih tadbhdva-nirupandt; 
nardruim ayandtn vdsaste ca tasydyanam-sada ; 
paramd ca gatih tesdm ndrd ridm dtmandm sadd . 
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15. For details see RTS XXVII pp. 202-05. 

See also Mumuksuppadi. Sutras 95-115. 

16. VP 111.3.23. bfhatvdt brhmanalvdcca tadbrahmety-abhidiiiyate. 

See also Chapter 2 p. 52. 

17. AhS. LW. 60-63, 

18. VP VI.5.76. evamefa mahdn sabdo maitreya bhagavdnili; 

parabrahmabhittasya vdsudevasya ndnyagah. 

19. Ibid. VI.5.79. jhdna-sakti-balaisvarya virya tejdmsy-asesatah; 

bhagavat sab da vdcycini vind heyair-gunddibhih. 

20. See Ch. 2 pp. 52-54, 

21. While commenting on Antaryumi Brahmana of BrUp Samkara identi¬ 
fies the antarydmin with Narayana. 

See SB on BrUp 111.3. ya idrgisvara ndrayandkhyahi. . . . 

In commenting the term Visnu in Katha Up he writes: tadvi$nofrt 
vyapana silasva brahmanah paramdtn:anah xdsudevdkhyasya paramarii 
prakr§tarii padam sthdnam .... 

See SB on KaUp III.9, p. 81. 

See SB on BG 1.1. sa ddikartd nardyano visnuh. 

See also SB on BG III.20, IV.35, VIII.15, Vli.15, IX.22, XI.9, XV.10. 
In interpreting the name Siva appearing in Vi$nu-sahasrandma % 
Samkara states that Siva means Hari (Vi$nu), sivddindmabhih harireva 
stuyate . Sureswara, the direct disciple of Sarhkara, in his Vdrtika (com¬ 
mentary on Samkara Bhasya) cxtolls Narayana as Paramatman and 
in support of this view he quotes TnUp, ndrdyandya visvdya devdndrii 
pa)‘amdtmane; etameva samuddisya mantro ndrdyanah tathd. 

22. Yamuna (A.D. 916-1041) wrote a work entitled Mahdpurufanirnaya. 
It is not extent but it is listed among the works of Yamuna by Vedanta 
Desika. Presumably this treatise must have been devoted to the vindi¬ 
cation of the supremacy of Visnu as against the claims of Saivites. 
If we assume that this work was compiled about A.D. 950, the rivalry 
between Saivism and Vaisnavism would have existed during 9th 
century. 

23. We do not have any authentic information about Srikantha , claimed 
to be the author of Srikantha Bhdsya. It must have been written by some 
anonymous person, presumably at a period later than Ramanuja and 
Vedanta Desika (14th century), for the obvious reason that there is 
no mention of this author or its contents by Vedanta Desika who has 
covered in his Tartva-nwktd-kaldpa and other works all the rival schools 
of thought including Madhva that existed in his time. Neither the fol¬ 
lowers of Samkara’s Advaita nor the followers of Saiva-siddhanta have 
accepted the views contained in Srikantha Bhdsya. In a critical evalu¬ 
ation of this work by a scholar of Parakal Mutt, Mysore, undertaken 
under the title Srikantha-samdlocana published in 1963, a view is 
taken that Appayya Deek$ita himself might have written this com¬ 
mentary under the pseudonym of Srikantha to give an appearance of 
antiquity to the work. In the absence of any authentic evidence, it is 
difficult to prove whether or not this is true. 
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24. Atharvasikha Up 11 . 17 . kdranam tu dhyeyah . 

25. BrUp I1I.4.I0. 

26. ChUp VI-11.1. 

27. AlUpI. 

28. The Mahopani$ad from which Ramanuja often quotes is regarded as 
an authoritative ancient Upanisad. Vedanta Desika upholds its autho¬ 
rity on the ground *thaf it is used by Yamuna as an authoritative text 
in his Mahdpurusanirnaya and also by Yadava Prakasa, an earlier 
commentator than Ramanuja on Veddnta-sutras, in his Gitdbha$ya 
(Chapter VIII) and also by his follower. Its statements are also extolled 
by the A lahdbhdrata* 

See SR pp. 46-47, 

29. j\fahopani?ad> eko ha vai ndrdyana dsit , na brahma nescino ndpo 

ndgnifomau nenie dydvd-prthivi na nak$atrdni na suryo 
candramdh. 

30. Ndrdyana Up. atha puruso ha vai ndrdyano akdmayata , prajdh sra- 
jeyeti. The Ndrdyana Upanisad is different from the Taittiriya Ndrdyana 

Upanifad (which is part of the Taittiriya Aranyaka) and it is accepted 
as an authoritative Upanisad by Ramanuja and his followers. Its 
contents are also reiterated by the Mahdbhdrata and Visnupurdna . 

31. RB 1.1.1, p. 9. Ramanuja quotes the following statement or' Bodhayana: 

samhitam-etat sdrirakant jaimini vena sodasalaksaneneti sastrai- 
katva-siddhih. 

See also SD Vada 3. karmadevatd paradevatd gocarataya vibhakta- 
kdndatrayam vimsatilak$anam-ekam sastramiti .... 

32. SD Vada 3. “ante harau tad-darsandt” “ sa visnur-dha hi.*' “tarn 

brahmety-dcakfate , tarn brahmety-dcaksate'* 

(The concluding sutra is generally repeated twice.) 

33. Ibid, tasya kandasya upasamhdre “ante Harau tad-darsandt*' iti 

devatdkdftdm pradarsya , kt sa Vi$nur-dhahi” itisarva devataradha- 
ndndrii tatparyavasanava tasya sarvantaratmatvena vydptim 
pratipadya , *'Tam brahmety-dcaksate ... .iti tasaiva vedanta- 
vedya-parabrohmatvaupakfepena upasamharat sdmdnyatasca 
vise$atasca isvarah prastuta iti tatvaviddm sampraddyah. 

34. VP 1.2.66. $r$ti-sthityanta-karanim brahma-vi$nu-sivdtmikdm< 

35. See fn. 29 

36. MUp 1.1.1. brahma devdndm prathamah sambabhuva. 

See also SvUp VI. 18. yo brahmdnam vidadhdti purvam. 

37. NUp. nardyandt brahma jay ate; nardyandt rudro jay ate. .. . 

38. Mhb 11.43.15. dbhuta-samplave prdpte praline prakrtau mahdn; 

ekastiftati visvdfmd sa tu ndrdyanah prabhuh . 

39. Vardha Parana , 25-26. adyo ndrdyano devah tasmat brahma tato 

bhavab . 

40. Ibid. 90-93. paro ndrdyano devah tasmat jdtah caturmukhah; tasmat 

rudro abhavat.... 

41. Ndnmukan Tiruvandddi , 1. ndnmukanai ndrayanan pcufaittan; ndnmu - 

kanum tanmukamdy sankaranai padaittdn. 
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This Tamil verse means that Narayana created the four-headed 
Brahma; the four-headed Brahma created Samkara (Rudra). 

42. Mbh. XI 1.347.32. nit yam hi ndsti jag at i bhfxtam sthdvara-jahgamam ; 

rate tamekam purusam vdsudevam sarxdtanam. 

43. Rd may rana , VI [. 101.26. tatastvamapidurciharsah tasmdd-bhdvdt sand tana t ; 

raksdrtham sarvabhutdndm visn u t vam - u pa jag mi vd n . 

44. Rdmdyana , VIII. 104.14. mahdrnave saydnopsu mam tvam purvam - 

ajijanah. 

45. Harivamsa, III. 131.48. ka iti brahmano ndma iso' ham sarvadehinam ; 

dvcim tavdhge sambhutau t a strut t kesavandmavdn. 

46. Mhb. XII.350-30. sabrahmakah sarudrdsca sendrd devd mahar$ayah; 

ar cay anti surasrestam devam ndrayanam harim. 

47. Itihdsa Samuccaya ; 1.3.8. yugokoti-sahasrdni v isnum-dradhya padma- 

bhub; 

punahs-trailokya-dhdtrtvam praptavdn. . . . 

48. Mbh XII.20.12. mahddevas-sarvamedhe mahatma hutvatmdnam deva- 

devo babhuva. 

49. Tiruvdymoli, IV. 10.4. Stotraratna , 13. 

50. VP 1.22.31. brahma, daksa-dayah kdlah tathaivdkhila-jantavah; 

vibhutayo hareretd jag at ah srffi-hetavah. 

51. Mhb XI1.359.19. etau dvau vibudhasrestau prasddakrodhajau smrtau; 

tadd-darsita-panthanau srsti-samhdra-kdrakau. 

52. Harivamsa , ndnyojagati devosti visnoh nardyandt par ah. 

53. VDh 1.59. samsdrdrnavamagndndm visaydkrdnta-cetasdm; 

vifnupotarij vind ndnyat-kihcid-asti pardyanam. 

54. BG VII.23. antavattu phalanx tesdm tadbhavatyalpamedlxasdm; 

devdn devayajo ydnti mad-bhaktd ydnti mdmapi. 

55. Atharvasikha Up 11.17. karanam tu dhyeyah / sarvaisvaryasampannah 

sarvesvarah sambhuh dkasamadhye dhyeyah. 

56. SvUp IV.18. yada tamah tanna diva na rdtrih na sat na ca asat siva 

eva kevalah. 

57. Atharvasiras Up (opening passage), so antardd-antaram prdvisat. 

Antarad is taken as the soul within and antaram means that 
which abides in it viz. Paramatman\ if Rudra can enter the 
Paramatman, he is greater than the latter. 

See RRB p. 474. 

58. SvUp III.9-11. 

59. Taittiriya Samhita , IV. 1.8. 

See also RV X.121. hiranyagarbhah samovartatdgre bhutasya-jdtah 
patireka as it; sa dddhdra prthivim dydm-utemath 
kasmai devdya ha visa vidhema. 

60. Atharvasikha Up 11.15. sarvamidarii brahma-vis/ut-nidrendrdh te sarve 

sahiprashy ante sarvdni ca indr i rani saha bhutaih. 

61. VP 1.2.66. srsti-sthityanta-karanim brahma-visnu-sivdtmikam; 

sa samjhdm ydti bhagavan eka eva jandrdanah. 

62. Mbh (Quoted in Srutaprakasika, 1.4.29, p. 197) 
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iti mrayanaiy sambhuh bhagavan jagaidm prabhuh; 
adisya vibudhdn sarvdn ajdyata yodoh kule. 

63. Mbh XIIf.149.10. 

64. Vi^nu-sahasrandma, 4. sarvah sarvah sivafi sthdnuh. . . . 

See BGD pp. 152-55 for explanation. 

65. Ibid. 13. rudro bahusird babhruh. 

The term rudra is interpreted as one who makes devotees shed tears 
of joy. See BGD pp. 240-41. 

66. Ibid. 44. hiranyagarbhah satrughnah vyap to vdyuradhokyajah. 

See also BGD pp. 428-29. 

67. See Srutaprakdsika , 1.4.29. p. 199. 

68. VSa p. 107. vedavit-pravara-prokta vdkyanyayopabrahmitdh; 

vedds-sahgd harim prahuh jagat-janmddi-kdrartam. 

69. Vardha Pur ana , (quoted by Madhva) mukhyam ca sarva veddndm 

tat par yam sripateh pararii ; utkar$etu tadanyatra 
tat par yam sydd-avdntaram. 

70. See fn. 60 

71. See VSa p. 119. 

See also TMK III. 10. 

72. Puruja-sukta (Yajurveda recension) 21. 

ajdyamano bahudhd vijdyate. 

73. SvUp V1.9. na cdsya kascit janitd na cddhipah . 

74. See SrutaprakdHka 1.4.29, pp. 198-99. 

75. Subala Up VII. esa sarvabhutdntardtmd apahatapdpmd divyo deva 

eko ndrdyanah. 

76. Mbh XII (quoted in VSa, p. 123) ndrdyano jaganmurtih anantdtmd 

sandtanah ... r^yah pitaro deva mahdbhutdni dhatavah; 
jangamajangamam cedam jaganndrdyanodbhavam. 

77. VP VI.4.40. paramdtmd ca sarvefdm ddhdrah paramebvarah; 

v\$nundma sa vedeju veddnte$u ca giyate . 

See also Harivamsa y III. 132.15 (quoted by Madhva) 
vede rdmdyane caiva purane bhdrate tat ha; 
ddau ante ca madhye ca vifnuh sarvatra giyate. 

78. VP 1.1.31. Seefn. 9 

79. VP 1.2.66. See fn. 61 

80. See VSa p. 128. 

81. VP 1.2.67. srjta srjati cdtmdnam vifnuh paly am ca patica; 

upasamhriyate cdnte samhartd ca svayam prabhuh. 

82. According to the Visi$tadvaita Vedanta, Brahman or Vi$nu as the 
antarydmin of Caturmukha-Brahma and Rudra perform the actual 
creation and destruction respectively of the universe. 

See RB II.4.17. caturmukha-sarirakasya parasyaiva brahmanafi karma 
devddi vicitra-srftirlti ... . 

83. VP 1.2.70. sa eva srjyah sa ca sargakartd sa eva patyatti ca palyate ca; 

brahmddy-avasthdbhih ase$amurtih vi$nuh vari^tho varado 

varenyab. 

84. See VS 1,1.23. dkasastallihgat and the commentary of Ramanuja , 
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thereon. Here the issue raised for discussion is whether the term akdia 
used in the Chandogya Upcmiyid refers to the commonly accepted 
physical ether or to the Paramatma , the Supreme Self. The prima facie 
view is that it refers to the physical element which s to be taken as the 
cause of the universe. This view is set aside on the ground that dkdsa 
as physical ether is a created entity and cannot be the cause of the 
universe. It should, therefore, be understood as Paramatma . The word 
dkdia also means paramatma in the sense that it causes light ( dkdsayati ). 

85. See pp. 142-43. 

86. SvUp III.10. 

87. See VSapp. 112-13. 

88. VS 1.1.31. fastradrffyd tu upadeso vdmadevavat. 

The implication of this sutra is that when Indra said to Pratardana 
to meditate on him (mam updsva ), he meant not his soul but the param - 
dtman indwelling in him on the strength of the Upani$ads which declare 
that jivatman is the Sarlra (body) of Paramdtman. In the same sense, 
the sage V&madeva asserts that he is Manu, He is Sun etc.... In all 
such instances, the word T ( aham ) denotes Paramdtman. All terms, 
according to Visi$t£dvaita, denote ultimately Pcramatman. In the 
light of this Vedanta principle, the statement of Rudra in the Atharva- 
siras Up. implies the Paramdtman and not Rudra himself. 

89. TnUp 1.12. adbhyassambhuto hiranyagarbha itya#au. 

See RRB for explanation pp. 71-73. 

90. SvUp III.4. hiranyagarbham janaydmdsa purvam. 

91. See p. 144. 

92. Mbh VI1.183.11. aUx/hya sarvasastrdni vicdryaca pitnah punah ; 

idam-ekam sunifpannam dhyeyo ndrdyanah sadd. 

93. Mbh (quoted in RTS VI) na vi$noh paramo devo vidyate nrpasattama . 

94. Vardha Parana, 76.48. Nardyandt paro devo na bhuto na bhavifyati. 

95. RTS VI. 97. na vdsudevat paramosti daivatam. 
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V1SNU AND GODDESS $Rl 


We have observed in the previous chapter that the Supreme 
Deity ( paratattva) in Vaisriavism is designated as Sriyah-pati or 
Visnu as inseparably related to Goddess Sri. Sri is the beloved 
consort of Visnu (visnu-patni) and the divine couple (divya- 
dampati) together constitute the ultimate Reality. In the very 
opening verse of Sri-bhasya, Ramanuja states in a striking way 
that Brahman is Srinivasa implying thereby that the Upanisadic 
Reality is a personal God as associated with Goddess Sri. This 
doctrine of Goddess ‘Sri' which constitutes a distinguishing 
feature of Sri-vaisnavism is advanced on the irrefutable authority 
of scriptural texts, the Paiicaratra Samhitas, the Itihasas, the 
Visnupurdna and the hymns of the Alvars. It is very old indeed 
dating back to the Ftgveda. The Purusa-sukta mentions that 
Hri and Laksmi are the consorts of Purusa , the Supreme 
Being. The Sri-sQkta, which is regarded as the khila-sukta of the 
Rgveda, asserts emphatically that Sri is the Sovereign ( Isvari ) 
of all living beings. 1 The Taittirlya Sarhhitd states explicitly that 
Sri is Visnu-patni and also the Ruler of the universe (Udna)* 
There are many other Vedic passages known by the names of 
Bhu-sukta, Nila-sukta , Medha-sukta, Sraddhd-sukta, Vak-sukta , 
Aditi-sukta which speak of the greatness of the Goddess. 3 The 
Visnupurdna , accepted by all scholars as the oldest and most 
authoritative Purania, points out that Sri as the Divine mother 
of the universe, is eternal (nitya), inseparable from Vi$nu. 
(vi$noh anapayini) and all-pervasive (sarvagatah)* We shall, 
therefore, devote the present chapter for a discussion of this 
important doctrine of Vai§jiavism. 

Meaning of the Terms Sri and Laksmi 

The term Sri which is regarded by Yamuna as the most 
appropriate name for Goddess, is a significant one bearing 



158 / Vaisnavism 


several theological implications. The Pancaratra Samhitas offer 
six etymological meanings of Sri. Taking the root verb Sru 
which means ‘to listen* (Sru sravane ), Sri is the one who listens 
to the pathetic pleadings of the devotees seeking help, 6 
emphasising the quality of easy accessibility (sauiabhya). Taking 
the causative form of the verb (Sravayati), Sri is interpreted as 
the one who causes the Lord to listen to Her words spoken in 
favour of the devotees. On the basis of the root verb Srn which 
means to serve (srn sevayam ), the Goddess is named Sri because 
She is always sought for by all individuals (sriyate). She herself 
approaches the Lord on behalf of the individuals for their 
redemption ( srayate ) exhibiting her quality of playing the role 
of a mediator ( purusakdra ). fl The root verb Sr also means to 
‘remove* ( sr himsayam) and on this basis Sri is interpreted as 
the one who removes the sins of the devotees who seek Her 
refuge (srnati). The root sr has another meaning, viz., to cause 
expansion (sr vistdre ) and with reference to this, the term Sri is 
interpreted as the one who promotes good in the universe 
(Srindti)* 

Laksml is another term which is popularly used to designate 
the consort of Vi$nu. This word appears in the later part of the 
Puru$a-sukta and also in one of the hymns of Rgveda. 8 Yaska, 
the author of Vedic etymology, offers seven meanings to the 
term Laksml. 0 In the first place, Goddess is named as Lak$mi 
because She was acquired by Vi$tm as His consort (Idbhdd). 
Secondly, She serves as an identification mark for Vi§nu 
(lak§andt). That is, the eternal association of Lak$mi with 
Viftiu makes the latter the Supreme Deity as distinguished from 
other Vedic deities. Thirdly, Lak$mi is the one who is sought 
for by all for material prosperity ( lapsyandt ). Fourthly, She 
exhibits her identity mark by Her permanent presence in the 
chest of Vi$nu ( lanchanat). Fifthly, She illumines the whole 
universe with Her lustre (lasate). Sixthly, Lak$mi is so-called 
because of Her everlasting association with Vi$nu (lagyate). 
Lastly, She is very modest in the sense that though She grants 
the boons to tfte devotees, She feels that She has not done 
enough for them (lajjate). These seven interpretations on the 
basis of the etymological meaning not only bring out the unique 
virtues of the Divine Mother but also reveal how long before 
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the Christian era the Vedic seers had conceived the concept of a 
Goddess endowed with rich and well-defined attributes. 

The Laksmi Tantra also offers several interpretations for the 
term Laksmi based on the implications of the letters la , ksa 
and ma. 10 

Sayana interprets the term Laksmi as the one who possesses 
all the auspicious qualities ( laksanavati ). The commonly 
accepted, simple definition is that Laksmi" is the one who shows 
concern for all living beings (laksayatiti laksmih). 

Doctrine of Goddess Sri 

Though Sri or Laksmi is accepted by all as the beloved 
consort of Visnu, her ontological status has become a subject of 
controversy. The main issues involved are whether Goddess 
Sri is on par with Visnu, enjoying an equal status and partaking 
in all the functions of the Lord or whether She, as the consort 
of Visnu, is a subordinate deity with certain limited functions. 
These are the two views advanced by the two sects of Vaisnavas 
known as Vadakalai and Tenkalai. Before we consider the 
controversial issues, we should try to understand the doctrine as 
■expounded by Yamuna, Ramanuja and his immediate successors, 
Kuresa, ParaSara Bhattar and Nanjiyar. 

The earliest extant Vai$nava treatise on Goddess Sri is the 
catuhsloki (a hymn of four verses) composed by Yamuna. It has 
three commentaries written by Periyavacchan PiHai (a.d. 1228) 
in Tamil, by Vedanta Desika in Sanskrit (a.d. 1268) and by 
Nayanaracchan PiJJai (son of Periyavacchan PiJIai) in Ma$i- 
pravala language. Ramanuja has expressed his views on the 
status of Sri in the opening passage of Saranagati-gadya (a prose 
work). He has also referred to the doctrine incidentally in his 
other works. The Gadya has been commented on by Periya¬ 
vacchan PiJJai. Vedanta Desika and Sudarsana Suri, the author 
of the Srutaprakasika. Two closest disciples of Ramanuja, 
Srivatsankamisra also known as Kuresa and ParaSara Bhattar 
have composed lyrics on Goddess Sri . The work of the former 
is titled Srl-stava which comprises eleven verses and that of the 
latter known as Sri-guriaratnakofa consists of sixty-one verses on 
the greatness of Goddess Lak$mi. We have one other important 
work belonging to the earlier period entitled Srl-sukta Bhd$ya , 
a learned and detailed commentary on the Srl-sQkta , the ]J.g- 
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Vedic passage. This was written by one Nanjiyar 11 also known 
by such other names as Periya-jiyar, Ranganatha and Narayana 
Muni. He was born in a.d. 1182 and was the disciple of Parasara 
Bhattar as is evident from the opening verse of the Bhasya . He 
is referred to by Vedanta Desika as Periya-jiyar (a respectful 
name for Nanjiyar) in his Rahasyatrayasdra and as Narayana 
Muni in the Pdncaratraraksa. It is, therefore, an authoritative 
work of an earlier period even if it were supposed to be written 
as some allege, by someone other than Nanjiyar. The above 
works of the Vaisriava dcdryas along with the Vedic statements, 
the Pancaratra treatises, Visrtupurana and the hymns of Alvars 
have to be relied on for determining the status of Goddess in 
Vai$nava theology. We shall first attempt to give the views of 
Yamuna, Ramanuja and his immediate successors. 

Views of Yamuna , Ramanuja and His Immediate Successors 

According to Yamuna, the beloved consort of Goddess who 
is rightly described as Sri is Puru?ottama , the Supreme Person. 
In the words of Ramanuja, Sri is the Divine Queen of the Ruler 
of all the celestial beings (devadeva-divyamahisi). Yamuna also 
describes Sri as Lokaikesvari, the Supreme Sovereign of the 
universe. Isvarl is the feminine word for Isvara. The term 
Isvara signifies as one who is the Ruler of the universe, as stated 
in the Upani$ads ia and also the controller ( niyanta ) of all. As 
If vari. She too should enjoy the same status as that of the 
Supreme Lord. Ramanuja states more explicitly that there is 
perfect similarity between God and Goddess in all respects, viz., 

<svarupa or essential nature, rupa or divine enchanting person¬ 
ality, guna or the attributes, vibhava or the glory, aisvarya or 
Lordship and a host of many other auspicious qualities par 
excellence. 13 In other words, she possesses all the characteristics 
of the Lord as appropriate to His status ( anurupa) and also as 
liked by Him ( sxabhimata ). This one statement of Ramanuja at 
the very outset of his Saranagati-gadya has far-reaching philoso¬ 
phical and theological implications regarding the concept of 
Goddess in Vaisnavism. 

Speaking of the svarupa of Sri, She is regarded as eternal 
(nitya), like the Supreme Lord, as Visrtupurana affirms. 14 She is 
constituted of knowledge as is Brahman. 15 Like Visiju, She too 
is all-pervasive, as Visrtupurana states. 18 Like Bhagavan, LaksmI 
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also possesses alt the six principal attributes—knowledge ( jfidna ), 
strength (i bala ), lordship (aisvarya), virility ( virya ), power (sakti), 
splendour ( tejas ) and is also free from all kinds of imperfection. 17 
Therefore, She is described by Ramanuja as Bhagavati (feminine 
of Bhagavan). 16 As regards the physical features of the divine 
personality (divyavigraha-guna), both Visnu and Laksmi are 
described by the religious texts as possessing a spiritual lustrous 
body like the colour of gold ( hiranyavarna ) and with eyes 
comparable to the freshly blossomed lotus petals ( padmadala - 
yatdksi ). 19 Valmiki in his Rcimdyana describes Goddess Sita as 
one possessing a youthful personality, character, physical beauty 
and dignity equal to that of God Rama. 20 Regarding vibhuti or 
the property of the Lord comprising the spiritual universe 
(nitya-vibhuti) and the physical universe ( Uld-vibhuti ), Goddess 
enjoys equal ownership. This point has been brought out in a 
significant way by Yamuna in the opening verse of Catuhisloki. 
Thus, he says: ‘The Adisesa, the mythical serpent which serves 
as the couch and throne for Visnu also belongs to you; the 
Garutman, the Divine bird which is the vehicle of Visnu is yours; 
the cosmic matter (mula-prakrti) constituted of three gunas 
which functions as a veil (yavanikd) by eclipsing the true nature 
of Reality is also yours; the four-faced Brahma, Rudra, Indra, 
Yama, Varuna and all other deities together with their wives are 
your attendants, as they are to Vi$iju.’ The implication of this 
verse of Yamuna is that both the physical universe as well as 
the transcendental spiritual universe are ruled by Goddess SrL 
The same truth is emphasised by the scriptural text which says 
that Goddess who is the consort of Vi$nu is the Ruler ( Isand ) of 
the entire universe. 21 It is in the same sense that the Sri-sukta 
of Rgveda also States that Sri is the Isvari of sarvabhutas. What 
is intended by these statements is that Sri is the Ruler not merely 
in the capacity of Her being a consort of Is vara ( Isvara-patni ) 
but also as a Divine Being enjoying equal status with Isvara, 22 
The controversy involved in this regard will be discussed later. 
For the present, we should take note of the fapt that both 
according to Ramanuja and his predecessor, Yamuna 'Sri* enjoys 
equal status with Visnu and She possesses svarupa, rupa 9 guria, 
vibhava and other great qualities appropriate to Her beloved 
Lord. Briefly stated, Her glory (rnahima) is boundless and 
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immeasurable. Even Her Lord cannot comprehend it in its 
entirety in the same way as He cannot assess His own greatness. 23 

Though Goddess is equal to Visnu in all respects, She is held 
in higher esteem by the Vaisijava acarycis. This is due to the 
fact that She possesses certain motherly qualities such as com¬ 
passion ( daya ), the forgiveness (ksama) on account of which 
She has a tendency to overlook the offences of the devotees. She 
also has a tender affection ( vatsalya ) towards all beings like a 
mother towards her child, by not tiking notice of their offences. 
Above all She has a natural inclination to shower grace ( anu - 
graha) upon all. Vedanta Desika describes Her as the personi¬ 
fication of grace and as one who never thinks of punishing. 24 
The Itihasas and Puranas portray the motherly qualities with 
numerous mythological episodes. Yamuna points out that with¬ 
out the grace of Sri, it is not possible to achieve worldly pros¬ 
perity (aisvarya), blissful experience of the soul (kaivalya) and 
even moksa 2b Parasara Bhattar emphasises Her magnanimity 
(udara-svabhava) by pointing out that even after granting the 
devotees aisvarya , kaivalya and paramapada in response to a 
mere prayer expressed through the folded hands (anjali). 
Goddess still feels that She has not given them enough and feels 
ashamed, 26 reiterating the implication of the term uddram 
(generous character) expressed in the Sri-sukta. 21 

As compared to the special qualities attributed to Goddess 
Sri, there are certain unique qualities which exclusively belong 
to Her Lord. One of these is dantfa-dharatva or as one who 
imposes punishment to the individuals committing sins, unlike 
the Goddess who has a natural inclination to ignore the offences 
because of Her motherly, compassionate attitude. The most 
significant role played by Sri as contrasted with that of Her 
Lord, is to act as an interceder or mediator ( purusakara ) on 
behalf of the sinners and recommend them to receive His grace. 
The role of intercession ( purujakaratva ) is considered so 
important that the Tenkalai sect of the Vai§navas overemphasise 
this characteristic of Lak§mi. The controversy related to this 
issue will be discussed later. This kind of distinction in the 
relative roles of the Divine couple is made, as Parasara Bhattar 
explains, purely by mutual agreement on the same analogy as 
between the two loving couples chosing a distinctive role for 
each in the running of a family. This should not be construed as 
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a distinction indicating the superiority of the Lord or the 
subordinate status of His consort. Both are equal in all respects 
and both are capable of performing each others role, if they so 
desire. 

As Visnu-patni Goddess is held in Vai$navism as inseparable 
from Her Lord at all times and in all states. Thus Visnupurana 
states that Sri is anapdyini or inseparable. 28 Ramanuja also 
uses the same expression. 29 Even in the state of dissolution 
prior to creation, Visnu is associated with Lak$ml, as the hymn 
of the Rgveda asserts. 30 According to the theory of incarnation 
the Supreme Being has five forms: para , vyuha, vibhava , area 
and ant ary ami . 31 Para is the state in which God exists as para - 
vasudeva in the transcendental realm. In this state too He is not 
separated from Sri , 32 Laksmi is also associated with Vi$nu in all 
the four vyuha manifestations. 33 The vibhava forms of God are 
the various incarnations as Rama, K^iia etc. As the Visnu- 
purana points out, in whatever form God incarnates Himself in 
the physical universe, Goddess Laksmi too takes her birth to be 
His consort along with God appropriate to the role to be played 
by Him. 34 In all the area form, Laksmi is ever present in the 
chest of Vi$riu. The presiding deity of the Tirumalai (the holy 
centre in Andhra Pradesh, South India) is known by the name 
of Srinivasa, signifying that the very Divine body of the Lord is 
the abode (nivasa) for Sri, Nammalvar, who is claimed to have 
had the vision of this Lord of Tirumalai describes graphically 
that Goddess Laksmi is inseparably poised on the Lord’s chest, 
ever saying that She shall not be apart from Him even for a 
moment. 35 Sage Valmlki uses the phrase nitya-srih™ which 
implies that Visnu is eternally associated with Sri. Keeping 
these facts in mind, Yamuna sums up the theological position in 
the following verse: ‘(The 3rutis and Smjlis) declare that your 
unique splendour and form suited to your Lord are inseparably 
united with all the form of the Lord such as the state of Para- 
Brahman which is infinite and free from any defects, the states 
of vyuha manifestations which are far more delightful (for the 
devotees), and many other forms assumed by Him by way of 
different incarnations at His own pleasure.’ 37 He uses the 
expression gd4hopagu<flta which means that the two are inherently 
united as inseparable.* 38 Presumably it is in this sense that both 
Viptupurana and Ramanuja describe the relationship between 
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Sri and Her Lord as anapdyini from the ontological standpoint 
and as Sriyah-pati for theological purposes. 39 The fuller onto¬ 
logical significance of this concept will be discussed presently. 

Views on the Ontological Status of Sri in Post-Desika Period 

We have so far presented the doctrine of Sri as developed by 
Yamuna, Ramanuja and his immediate successors. The views 
expressed by these acaryas on the ontological status of Sri and 
Her role in the important divine functions are based on the 
authoritative statements found in the Vedas, Pancaratra Agamas, 
the Visriupurdna and the hymns of Alvars. Vedanta Desika, the 
most distinguished follower of Ramanuja, has faithfully sub¬ 
scribed to the views of his predecessors and developed the 
theories relating to Sri in much greater detail, because these 
conform, in his opinion, to the accepted tradition. However, in 
the post-Desika period, the Vaisnava acaryas who owe their 
allegience to Manavalamamuni, have advanced a few theories 
which run counter to those of Vedanta Desika. The doctrine of 
Sri has thus become one of the major topics of controversy 
between the two sects and during the last two centuries a few 
tracts have also been written presenting the arguments and 
counter-arguments on the status and role of Sri. These argu¬ 
ments are mostly of a doctrinal nature generally arising out of 
the interpretation of the statements of the ancient acaryas. They 
do not appear to be of much philosophical significance. How¬ 
ever, a few issues which have a bearing on the nature of the 
Supreme Deity ( paratattva ) as conceived by Vaisnavism needs 
consideration. 

The crucial issue having an ontological implication is whether 
Goddess Sri , who is inseparable from Visnu, and who also 
enjoys equality with Him in all respects, is an integral part of 
the ultimate Reality. There are two views on this question. 
According to one view held by Vedanta Desika and his followers, 
Sri is an integral part of Reality and the divine couple together 
constitute the para-tattva. The basis for this claim is that the 
scriptural texts, the Pancaratra Samhitas and the Visnupurana 
declare that Sri is vibhu or infinite in character in the same way 
as Visnu is and She plays an important role in all the functions 
of the Lord including that of intercession. The other view, 
maintained by the followers of Manavalamamuni contends that 
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Sri is not vibhu in character but monadic ( artu ) like the individual 
selves and cannot, therefore, become an integral part of Reality. 
In their opinion if Sri were on par with Vi$nu, it would militate 
against the unitary character of the ultimate Reality. 

The Theory of Sri as Subordinate Deity 

Before we critically evaluate these views, we may first present 
briefly the arguments of the Tenkalai school. The main con¬ 
tention is that the Upani^ads speak of three ontological entities: 
Isvara or God, cit or soul and acit or matter. Thus says the 
Svetaivatara Upanisad : ‘bhokta bhogyam preritaram ca matvd . ,4 ° 
Bhokta, refers to the individual self which experiences, bhogyam 
is the world of experience and preritdra is the one who controls 
everything. The question is asked: where does Goddess fit in? 
She cannot be included in the category of acit, because She is a 
sentient being, whereas acit is non-sentient. Nor can She be 
included in the category of Isvara , because it is stated in the 
same Upanisad that Isvara alone rules both cit and acit (isate 
deva ekah ). 4i The only alternative left is that Goddess is to be 
included in the category of sentient souls (jiva-kofi). Besides, 
the Upanisad also asserts that there is no other Being which is 
either equal to or higher than Isvara . 42 As regards the state¬ 
ments which speak of Laksmi as all-pervasive ( sarvagatah ), these 
have to be understood in the sense that She is omnipresent by 
virtue of either her infinite knowledge (dharmabhuta-jhana) or 
by the special power She possesses (saktivasal) 43 The jiva in 
Visi$tadvaita is monadic in nature ( anu ) but it is accepted that 
its knowledge becomes infinite in the state of moksa . 44 In the 
same way, it is contended that though Goddess Sri is aiyu in 
nature, She can be omnipresent by virtue of Her special power. 
Without accepting this interpretation, if Goddess is treated on 
par with God, it would inevitably lead to the admission of two 
Realities ( Isvaradvitva ), which is against the spirit of Upanisadic 
teaching. Lak$mi, therefore, though inseparable from Visnu, is 
the highest among the souls but does not have the same 
ontological status as the Lord. She is a subordinate deity to 
Visnu. 

Regarding the role of the Goddess, the Tenkalai sect lays 
such an emphasis on Her function as an interceder ( purusakara - 
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tva) as to exclude the power to grant moksa by Laksmi. She is 
also not regarded as part of the upaya or means for moksa. The 
basis for upholding this view is that the religious texts including 
the Pancaratra treatises describe Laksmi only as an intercedes 
Theologically, this is an important function 45 because without 
the mediation of the Divine Mother who has a loving affection 
to the suffering individuals, it is difficult to approach the Lord 
directly for refuge. Such a mediation is justified because of the 
harsh and punishing attitude of God towards sinners. By 
implication, the one who acts as a mediator pleading on behalf 
of the devotees, cannot be the giver of moksa. If She could grant 
moksa there would be no need to intercede on behalf of the 
devotees for this purpose. Further, the iSruti and Smrti texts 
declare that God is the sole means of attaining moksa. The 
Muntfaka Upanisad says: ‘He is the cause-way for immortality.’ 48 
The Purusa-sukta states that there is no way for moksa other 
than the knowledge of the Supreme Being. 47 More explicitly 
the Gita enjoins on all to seek refuge only in Him (mdmekam 
saranam vria). In none of these texts, there is any mention of 
Laksmi along with God. Besides, one of the requirements for 
self-surrender is that the aspirant for moksa should develop an 
attitude of absolute helplessness by not having anyone as his 
protector barring Paramatman. If Goddess were also involved 
at the stage of observing self-surrender as a sadhana , it would 
militate against the eligibility requirements of the aspirant for 
moksa . Laksmi is, therefore, to be regarded as playing only the 
role of purusakara. 

The Theory of Sri as on Par with Visnu 

These views of the Tenkalai school have been controverted 
by the followers of Vedanta Desika on equally strong grounds. 
The arguments and counter-arguments do not seem to lead to a 
finality. However, we may attempt to evaluate these claims in 
an objective way to determine the correct ontological position 
of Goddess in Vaisnavism which is sustainable philosophically 
and logically. In spiritual matters, the Revealed Scripture and 
Smrti texts based on it are generally acknowledged as the sole 
authority for determining the nature of Reality. Logic or tarka , 
though important, can neither prove nor disprove a supernormal 
object which is beyond our perceptual experience. Logic is to be 
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adopted only to support what is said in the Sruti. This is the 
stand taken by the author of the Vedanta-sutra for determining 
the nature of the ultimate Reality and proving the existence of 
God. The same principle needs to be adopted for deciding the 
ontological status of Goddess too. Vedanta Dcsika has taken 
such a stand in discussing this issue. He points out by way of a 
reference to an episode in the Mahabhdrata relating to a philoso¬ 
phic debate, that it is possible to make weak cases appear strong 
and strong issues weak by using purely logical arguments. 48 
Though it may be possible to prove any selected theory by 
logical ingenuity, as an honest logician one should submit him¬ 
self to the authority of Scripture for determining the correct 
position. 49 In view of this the controversial issue with regard to 
the ontological status of Goddess Sri is to be decided by resort¬ 
ing to scriptural evidence duly supported by logical arguments. 
Accordingly, if we go by the scriptural texts, Visnupurdna , 
Pancaratra Samhitas along with the views as expressed by 
Yamuna and Ramanuja in their works, Goddess Sri is infinite 
(vibhu) by virtue of Her essential nature (svarupa) in the same 
way as Brahman is. As an eternally inseparable consort of 
Visnu and Sovereign of the universe ( fsvari ), She enjoys the 
same status as Her Lord and constitutes an integral part of 
Reality. 

Scriptural Support for the Theory of Sri as Vibhu 

This conclusion can be substantiated not only on the basis of 
scriptural evidence but also on logical and philosophical ground. 
It is no doubt true that there are no scriptural texts which explicit¬ 
ly state that Sri is vibhu in character. Nor are there any scriptural 
statements which affirm that She is monadic (ami) in character. 
However, there are sufficient statements in the Vedas which 
indicate the infinite character of Goddess. In the Taittiriya 
Brdhmana , a hymn addresses Goddess as ‘ rddasi , brhati , srirasi 

.’ 50 Rddasi means ‘you are the sovereign Queen’, brhati 

means ‘you are infinite’ and srirasi signifies ‘you are Goddess of 
wealth’. The word brhati is interpreted on the authority of the 
Laksmi Tantra, as one not conditioned by time, space and another 
entity, the same meaning as attached to the root brhat in 
Brahma-sabda . 51 In the Medhd-sukta 52 there is a description of 
Medha-devi (Medhd being another name for Laksmi), 53 as visvact 
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which means as one who pervades the whole universe ( sarva - 
vyapi). M In the Sraddha-sukta (a passage in Taittirlya Brdh - 
inana ), 55 Sraddha-devi which is also another name for Goddess 
Lak$mi, is equated with the universe (jagat), in the same way as 
Brahman is equated with the universe in the Chdndogya Upa - 
rti$ad. The implication of it is that She is immanent in the entire 
universe. Another passage of Taittiriya Brahmaria known as 
Vak-sukta , describes Vag-devi {yak is synonymous with Saras vat i, 
who is Laksmi) in the words: anantam-antat . 50 This term is 
interpreted to mean that which is infinite, viz., as one who is 
not conditioned by space, time and another entity, the same 
meaning as offered to the term anantu in the Taittiriya Upanisad 
in respect of Brahman. 57 All these scriptural statements quoted 
in support of the vibhutva of Goddess may be questioned by the 
critic on the ground that they do not explicitly convey the idea 
that Sri is vibhu by virtue of Her svarupa but, on the other hand, 
these can be taken as statements glorifying the greatness of Sri. 
But the issue becomes cleared decisively if we take into consi¬ 
deration the hymn of the Sri-sukta of Ftgveda which asserts that 
Goddess Laksmi is the Isvari or the Supreme Ruler of the entire 
universe. 58 We have explained earlier the fuller implication of 
the term Isvari. On the basis of the root verb asu meaning to 
pervade (asu vyaptau), Isvari means the one who pervades every¬ 
thing. It can also mean niyantfi or the one who is the Ruler of 
all (fsaaisvaryd). 59 This particular scriptural text is interpreted by 
some to mean that Laksmi is regarded as Isvari only in the capa¬ 
city of Her being the consort of hvara , who is the actual Ruler of 
the universe. This cannot be a correct view because two other 
scriptural statements 60 to which we have referred earlier, state in 
explicit terms that Goddess is Isdna . This description of Goddess 
as hand becomes fully justified only if She is taken as the 
Sovereign of all beings in the universe, except of course, God. 
Philosophically, an ontological entity cannot be regarded as 
Supreme Sovereign unless it is an inner controller of everything 
(< antardtma ) by virtue of its all-pervasive character. This truth is 
borne out by the Antarydmi Brahmana of the Brhadaranyaka 
Upanisad. Hence Sri is to be accepted as part of Brahman in 
order to qualify herself to be Isvari or hand The Vi$nupurana 
which is admitted both by Sarakara and Ramanuja as an 
authority on the subject of para-tattva , asserts without mincing 
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the words that Sri is all-pervasive in the same way as Visnu is 
(yatha sarvagato visnuh tathaiveyam dvijottama ). 61 It may be 
possible to interpret the word ‘ sarvagala ’ to mean all-pervasive 
in the sense that Sri , by virtue of Her infinite knowledge or by 
virtue of Her infinite capacity can be everywhere. 62 This does 
not appear to be the* idea of the sage Pardsara since the two 
adverbs used by him in the verse ‘yatha* and l tathd' would not 
support the view of the critic. Yatha meaning ‘just like ’ applies 
to Visnu and tathd meaning ‘in the same way applies to Sri. The 
correct meaning of the verse, if properly understood without a 
bias is ‘Just as Visnu is all-pervasive, in the same way Sri too is 
all-pervasive.’ 63 This meaning gets further supported from an¬ 
other verse appearing in the next chapter of the same Purana 
which reads:‘You are the Mother of the entire universe and 
Hari (Visnu), the Highest Deity of all celestial beings, is the 
Father; this universe comprising the sentient and non-sentient 
beings is pervaded both by you (Goddess) and Vi$rtu.' M The same 
truth is reiterated in clear terms by the Visvaksena Samhitd, one 
of the important pancaratra treatises. It says: ‘The pervasiveness 
by svarupa and gurta is common to both; just as the universe is 
pervaded by Me (God) both by virtue of My svarupa and gurta 
(knowledge), the same way everything is pervaded (by Her too). 
Therefore, She is Supreme Ruler and controller of everything. 65 
Taking into consideration all these explanations, there is no 
room to maintain the view that Goddess Sri is omnipresent only 
by means of Her infinite power or knowledge. On the other 
hand, She is vibhu in the same way as Visnu is. Although 
Ramanuja and his spiritual predecessors Yamuna and Nammal- 
var did not use the term vibhu or aryu to describe the nature of 
Goddess, it would be obvious from the explanations provided on 
the basis of the scriptural statements in general and in particular 
the statement of Sage Parasara in Visnupurana , that it was their 
intention to regard Sri as vibhu and on par with Brahman or 
Visnu . Otherwise, Ramanuja would not have defined the term 
Brahman as Purusottama and equated it with Srinivasa or 
Sriyah-pati . The hymns of the Alvars and the ancient classical 
Tamil literature 66 of pre-Christian era have invariably used the 
term Tirumal (the Tamil word for Sriyaly-pati) to describe the 
Supreme Deity, Narayaija. The Vedic seers, the reputed sages 
who have authored the great Epics and Puranas, the exponents 
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of the Pancaratra treatises, the Alvars and ancient Vaisnava 
deary as who have had a deeper insight into the philosophic 
truth have realized without an element of doubt that God and 
Goddess are integrally related and the Divine couple constitute 
the ultimate Reality. 67 

Unitary Character of Reality as Sriyah-pati 

Now the question arises relating to the oneness of the 
Supreme Being. Tf Sri is vibhit and is on par with Visnu, would 
it not amount to admitting two deities as the Ruler of the 
universe? Is not such a theory philosophically unsound? 

Prima facie this appears to be a valid objection. But when we 
understand correctly the sense in which the Divine couple are 
described as constituting one Reality ( para-tattva ) it becomes 
untenable. There are two explanations for upholding the idea 
that the Divine couple together constitute the paratat/va. The 
first is a philosophical one based on the metaphysical concept of 
substance and attribute and the theory of aprthaksiddhi or the 
concept of inseparability admitted in the Visistadvaita Vedanta, 
to explain the oneness of Brahman as a visista entity. The second 
is a theological justification based on the logical principle of 
vyasajya-vftti , the Naiyayika concept according to which a 
common quality can belong to two entities. 

Regarding the first point, the Visistadvaita metaphysics 
maintains that the substance and attribute are distinct but they 
are inherently related (aprthaksiddha).** By virtue of the inherent 
relationship, the substance as qualified by the attribute is one 
entity. This is the concept of visista or substance as integrally 
related to its attribute. On the basis of this principle, Ramanuja 
has formulated the organic relationship between Isvara and the 
universe of cit and acit . The ultimate Reality of Visistadvaita 
Vedanta is Brahman as organically related to cit and acit ( cid - 
acid-visista Brahma). Though the three ontological entities are 
distinct by virtue of their intrinsic nature, Brahman as a visista 
entity is one even though associated with cit and acit* 9 

Further, according to the Visistadvaita Vedanta Brahman is 
satya or absolute reality, jhdna or infinite .knowledge and ananta 
or infinite. All the three terms represent the essential characteris¬ 
tics or asadharana dharmas of Brahman. Each one is a distinc¬ 
tive dharma and it is also different from the substrate ( Brahma - 
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svarupa ) in which it inheres. In epistemological terms the essen¬ 
tial characteristics of an entity are integrally related to the 
svarupa . The two are apfthaksiddha or inseparable. Brahman and 
the essential attributes, though distinct as dharmi and dharma , 
Brahman as characterised by the attributes is one entity. This is 
the fundamental concept of Reality in Visistadvaita as expound¬ 
ed by Ramanuja, which is acceptable to all his followers. 

The concept of Goddess Sri as an integral part of Brahman 
is to be understood on the basis of the same metaphysical 
principle. Sri is admitted in Vaisnavism as an asddhdrana-dharma 
or as a unique characteristic of Vi$nu in so far as She serves as 
an identity mark to distinguish Visnu from other Vedic 
deities. 70 As we have explained elsewhere, the Purusa-sukta of 
the Rgveda provides the basis for holding this theory. The first 
part of the Purusa-sukta speaks of the ultimate Reality as Purusa . 
In order to determine the name of the particular Vedic deity to 
which the general term Purusa is applicable, the statement found 
in the uttardnuvdka or the later passage of Purusa-sukta in which 
Sri is specifically mentioned as patni, is adopted as the criteria 
for deciding the fact that Purusa is Sriyafi-pati and that He is 
the ultimate Reality and not any other deity such as Brahma, 
Rudra etc. In view of this the qualification, viz., Sr iy aft-pat itva 
is taken by the Vaisnava dcdryas as asddhdrana-dharma or distin¬ 
guishing characteristic. According to the Visistadvaita epistemo¬ 
logy, a distinguishing characteristic of an entity should, be 
integrally related to it in the same way as gotva (cowness) does 
to go (cow), prabhd or luminosity to sun ( prabhavdn ). It is in 
this sense that the Pancaratra Samhitas have conceived Goddess 
Laksmi in terms of sdkti of Vi§nu. 71 In the same way, Valmiki 
in the Ramayana describes Goddess Sita as prabhd and God- 
incarnate Rama as prabhavdn and the two are stated to be 
inseparable. 72 As already explained, an entity as integrally 
related to the essential characteristic is one as a visi$ta substance. 
Both Laksmi Tantra and Ahirbudhnya Samhita reaffirm this fact 
by stating that Brahman is one as inseparably related to Goddess 
Sri™ Parasara Bhattar a close disciple of Ramanuja, uses the 
phrase antarbhava meaning an integral part. 74 In other words, 
though God and Goddess as two sentient beings are distinct 
deities* they are regarded as constituting one Reality in terms of 
the integral relationship. As an integral part of Vi$tiu, Goddess 
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Sri possesses all the characteristics of Narayana such as svarupa , 
rupa, guna , vibhava etc., as Ramanuja has stated. 

In view of these explanations, the question whether Sri is 
anu is not relevant. As an integral part of Vi$nu, She cannot be 
anything but infinite (vibhu) in character as the Visnupurdna 
states (sarvagatah). The question whether She is a giver of moksa 
also does not arise. As part of Visrm, She has the capacity to 
grant moksa. This fact is also clearly stated in the Visnu - 
purana ,, 75 As a part of the ultimate Reality, Goddess also par¬ 
takes in the major cosmic functions of creation, sustenance and 
dissolution, as the Pancaratra Samhitas point out. 76 

The theological question whether or not Sri serves as an 
upaya or means at the time of observing sarandgati or self- 
surrender for moksa does not appear to be relevant. If She is 
integrally related to Narayana as the term Sriman-ndrayana 
appearing in the Sarandgati-mantra signifies, She too is naturally 
part of the upaya. The hymn of the Sri-sukta explicitly says: ‘I 
surrender to Laksmi’ and ‘I seek Her refuge*. According to the 
interpretation of Nanjiyar, this hymn implies self-surrender to 
Laksmi as a means to moksa , 77 The Gita verse which enjoins the 
observance of the self-surrender to the Lord only (mamekam 
sarariam vfja) is not intended to imply only God without His 
consort. The Chandogya Upanisad states that in the beginning 
sat only (sadeva) existed and that it was one only ( ekameva ). 
These terms sat and eka are interpreted by’Ramanuja as Brah¬ 
man qualified with cit and acit in their unmanifest state. In the 
same way the terms math ekam in the Gita verse are to be 
understood as referring to the Supreme Lord as integrally relat¬ 
ed to Sri too. 78 

The admission of Sri on par with Vi$nu does not also mili¬ 
tate against Her major role as an interceder ( purusakaratva ) in 
addition to Her other divine functions. As a feminine deity, 
puru§akaratva is undoubtedly an important characteristic of 
Sri, like the other unique motherly qualities such as vatsalya or 
loving disposition and compassion or dayd . But these qualities 
including Her role as mediator should not lower Her ontological 
status. As explained by Parasara Bhattar, the division of certain 
specific roles between the Lord and His consort, is by mutual 
agreement and as such it does not either enhance the greatness 
of the one against the other or lower the status of one as 
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against the other. 79 What is arranged by one’s own will ( ichha) 
by mutual agreement would not affect the ontological status of 
the divine couple. 

We shall now consider the theological justification for 
admitting the Divine couple as one tattva. It is true that God 
and Goddess are described in the theological treatises as two 
distinct deities. They are also worshipped in separate shrines. 
How then can we justify the two together as one tattva ? 

It may be noted that Goddess in Vaisnavism is not conceived 
as an independent deity but on the contrary. She is regarded as a 
dependent Reality. The Visvaksena Samhitd describes Goddess as 
sesa of Lord (matsesabhuta). 80 Laksmi Tantra and Ahirbudhnya 
Samhita which discuss the doctrine of Goddess present the same 
picture. Nowhere in the Vaisnava religious literature, Laksmi is 
taken as an absolutely independent tattva , unlike in Saktaism. If \ 
She were an independent Reality, like God, the objection of two 1 
deities constituting one tattva stands. But as a dependent Reali- | 
ty, inseparably related to God-, the unitary character of Isvara as 1 
one visista-tattva (Reality) is not affected in the same way as j 
Brahman even though organically related to the universe of cit 
and acit remains non-dual. The fact that Goddess is sesa-bhuta / 
or a dependent deity does not affect Her parity with Vi?nu and 
Her being the Isvari or Sovereign of the universe for two reasons. 

In the first place, She is not included in the category of indivi¬ 
dual souls, as the Tenkalai sect believes because there are no 
scriptural and Smrti statements affirming explicitly that She is 
monadic in character and belongs to the jiva-koti. On the con¬ 
trary, there is sufficient justification, as already explained, to 
regard Her as part of Isvara . Secondly, the sesatva or the depen¬ 
dent character of Sri is assumed by Her voluntarily out of Her 
own will with the mutual agreement between the Lord and Her¬ 
self, as Parasara Bhattar has indicated. As a consort ( patni ) of 
the Supreme Lord, She has chosen to remain sesa-bhuta to the 
latter presumably out of respect for the Lord ( aicchika-sesatva ). 81 
The assumption of a specific characteristic like sesatva out of 
one’s free will does not affect the intrinsic nature of Her Sove¬ 
reignty. Thus, for instance, Lord Kr$na voluntarily chose to 
become a charioteer for Arjuna and acted as one who was 
subordinate to Arjuna; but the assumption of such a status out 
of His free will ( svecchd ), did not in the least affect the Supre- 
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macy of God Krsna as the Ruler of the universe. The same 
explanation holds good for the sesatva of Goddess Sri . These 
facts have been brought out clearly by the Visvaksena Sarhhitd . 
Thus, it says: ‘Just as the universe is pervaded by Me by virtue 
of My svariipa and guna (knowledge), the same way it is pervad¬ 
ed by Her; She is, therefore, the controller of all (niyantrl) and 
also the Sovereign ( Isvari ). She is subordinate to Me ( mat-sesa- 
bhuta ); but She is my beloved ( vallabha ) and therefore, the 
Ruler of all (sarvesam Isvari). The twofold vibhQti (the transcen¬ 
dental realm and the physical universe) is the property of both 
of us.’ 82 The same point has also been emphasised in another 
Pancaratra Samhita. 83 The implication of all these statements is 
that Goddess Sri is Sesi or Ruler for the entire universe exclud¬ 
ing Her Lord; whereas God is the Ruler of all including His 
consort. In other words, both God and Goddess are Sesi or the 
Sovereign of the universe except one difference, viz., that the 
former is the Ruler of all including Goddess, whereas the latter 
is Ruler of all except God (ekona sesi). As Isvari of the entire 
universe of cit and acit , She enjoys a higher ontological status 
than the individual souls ( jivas ) which are by their very intrinsic 
nature absolutely dependent beings (< nirupadhika-£e$atva ). w As 
distinct from individual souls and as sovereign of the universe 
She is on par with Vi§iju. 

There is no contradiction involved in two ontological en¬ 
tities which are on par in every respect having a common function 
of the Lordship of the universe (isitrtva). Such a concept of two- 
in-one is not logically untenable. In Indian Logic, we speak of 
the concept of yydsyajya-vfttij which means that a single pro¬ 
perty or quality belongs to two. Thus, for instance, the concept 
of relation inheres in both the relata (ubhaya-nisfa). In the same 
way, se§itva can be applicable to both the deities. It is in this 
sense that we should understand the theory of God and Goddess 
together constituting one para-tattva and not in the sense of 
tdddtmya or absolute identity which is philosophically unac¬ 
ceptable. Keeping this truth in mind Sriramamisra popularly 
known as Somasi Atitfan, who is one of the pupils of Ramanuja 
describes para-tattva of Vai§uavism in the following terms: 
ubhayadhisfanam ca ekam sesi tv am** The meaning of it is that 
£e$itva or Lordship which is one inheres in both. That is, sefitva 
does not exclusively belong to the Supreme Lord but it equally 
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applies to Goddess Laksmj. In other words, the Divine couple 
(i divya-dampati) are the sovereign of the universe. 

Theologically ekatva or oneness of para-tattva can also be ex¬ 
plained in a non-controversial way on the basis of the fact that 
the Divine couple is the object of meditation and self-surrender 
for moksa and also for offering divine service in the paramapada . 
This view is acceptable to all the Vaisnavas including those of 
Tenkalai sect, 86 though there may be difference of opinion with 
regard to the ontological status of Sri. But philosophically the 
unity of para-tattva would be better justified if we regard 
Goddess Sri as an integral part of Brahman or Visnu as we have 
explained by upholding the oneness of the ultimate Reality in 
the sense of visista entity as inseparably associated with Goddess, 
like prabhavan (sun) and prabhd (its luminosity) and also by 
maintaining the all-pervasive character (vibhutva) of Sri as clearly 
stated in the Visnupurana. 

Other Theories Regarding Goddess 

There are many other theories on the doctrine of Goddess, 
which appear prima facie , to be at variance with the theory we 
have outlined but we may take up for consideration a few 
important ones. As we have observed, the Pancaratra Samhitas 
describe Goddess as sakti or creative energy of Vi§iju. Some of 
them maintain the view that Lak$mi is prakrti (cosmic matter) 
from which the universe evolves. One school of thought holds 
the theory that Lak$mi is the presiding deity of the cosmic 
matter ( prakfti-adhisthatri ). 87 According to another theory 
Lak§mi is identical with Visnu and the same one Reality assumes 
feminine form. Vai^riavism does not accept any of these views. 
Lak$ml is a sentient Divine Being and She cannot, therefore, be 
sakti . Nor is She the prdkjti^ because the latter is non-sentient 
i matter. If Laksml is taken as the presiding^delty of prakrti , She 
wouicf be reduced to the position of a minor deity with a status 
i far lower than that of Vi§nu. This theory would also conflict 
with the scriptural text which specifically says that Lak$mi is the 
Sovereign of the universe ( livarl ). She cannot be regarded as 
identical with Visriu because the scriptural texts speak of the two 
as distinct in such terms as pati (Lord) and patni (consort). 88 

Vedanta De$ika attempts to reconcile some of these conflict¬ 
ing views with the doctrine held by Vai$tiavism by way of offer- 
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ing suitable explanations. The description of Laksmi in the 
Pancaratra treatises as sakti, vidyd , ahanta , sattd etc., is to be 
taken in the sense that Goddess constitutes an essential, distin¬ 
guishing characteristic (visesana) of Visnu. 89 Alternatively, She 
may be regarded as the one who being an inseparable life partner 
of Visnu, is an impelling force to prompt Him to perform the 
important divine functions such as creation of the universe. 90 
The very concept of patni or wife signifies according to Panini, 
the one who is associated (with the husband) in all the ritualis¬ 
tic activities. 91 The creation of the universe is a cosmic yajna for 
the purpose of protection of the humanity and Goddess by Her 
ever presence with Visnu, is a partner in it. 92 It is not necessary 
that Goddess Herself should actually create the universe by Her 
will but Her very presence with God would amount to Her tak¬ 
ing part in it. Keeping this in mind, Srivatsankamisra, the closest 
disciple of Ramanuja states in a poetic way: ‘Hari ( Visnu) looks 
at the face of Sri and guided by Her gestures, performs the acts 
of creation, sustenance and dissolution of the universe and also 
the acts of granting heavens and eternal bliss; if it were other¬ 
wise, the sport of creation will no longer offer them the joy.’ 93 
All these statements emphasise the fact that the Divine Couple 
(divya-dampati) constitute the one tattva as the visista entity. As 
Vedanta Desika has well summed up, the dampatya or the ever¬ 
lasting closest association of the divine couple is a permanent 
feature of the ultimate Reality in Vaisnavism. 94 

The Status of Bhu-devi and Nila-devi 

Besides Goddess Sri, Vai$riavism accepts two other feminine 
deities, viz., Bhu-devi and Nila-devi as the consorts of Visnu. The 
Pancaratra Samhitas speak of many more feminine deities as 
aspects of sakti such as Kirti, Sri t Vijaya , Sraddha , Smfti, 
Medhd , Dhfti and Ksantd." The Laksmi Tantra mentions eight 
names as representing different forms of sakti." Of these Sri and 
Pusti are stated to be present on either side of Visnu. Vaisnavism 
regards Bhu and Nila as important deities. There are Vedic 
passages similar to the Sri-sukta y speaking the glory of these two 
deities designated as Bhu-sukta and Nild-Sukta , 97 In the post- 
Ramanuja period, Bhu-devi who is also known by the name of 
Goda (in Sanskrit) and Aijdal (in Tamil), has received greater 
attention. Separate idols of Nila are also installed in the Vaisnava 



Visnu and Goddess Sri / 177 


temples. In most of the Vaisriava temples, the utsava-miirti, 
the idol of God used for taking out in procession is invariably 
found with Sri and BhB-devl seated on either side of it. 

The issues to be considered in this connection are: (1) Are 
these different goddesses distinct from one another? (2) Are they 
all to be taken as consorts of Visrtu? (3) What are their ontolo¬ 
gical status vis-a-vis Vi$£U and Sri ? 

The Purusa-sukta of the Yajurveda mentions that Hfl and 
Laksmi are the consorts of Purusa who is the same as Narayaqa 
or Visnu. ///*/, according to one interpretation is Bhu-devi. In the 
Bhii-sukta of Yajurveda Samhita , Bhu-devi is explicitly described 
as Visnu-patni. She is also named as Madhavi , wife of Madhava 
(Visnu) and is claimed to be the friend of Laksmi, and also very 
dear to Vi$nu. Bfl 

Regarding Nila-devi the Vedic passage known as the Nila- 
sukia also describes her as Visnu-patni and that She is the 
Sovereign of the universe." The HarivarhSa which is an appendix 
to the Mahabhdrata presents Nila as a Goddess-incarnate to a 
cowherd by the name of Kumbhaka and that She was offered in 
wedding to God-incarnate Krsna for displaying his valour. 
Aodal, who is acknowledged as one of the twelve Tamil saints 
(Alvars) is depicted as the incarnation of Goddess Bhu-devi and 
who through her deep devotion and severe penance got united 
with Ranganatha (an area form of Vi$nu) at Srirangam in South 
India. The Brahma Purdria refers to her as acyutavallabha, con¬ 
sort of Vi$nu. 

Vedanta Desika has composed separate lyrics—one for Sri 
titled Sristuti , one for Bhu named Bhustuti. He has also compos¬ 
ed a separate lyric for Nila in the name of Godastuti. From all 
these accounts it becomes obvious that Sri and Bhu are the two 
distinct consorts of Vi$nu. 

As regards the ontological status of these deities, the issue to 
be considered is whether Bhu or Nila enjoys the same status as 
Sri or whether they enjoy a lower status than Lak§ml? If it be 
the first alternative, the unitary character of Vi§rui as associated 
with two consorts having equal status is bound to be affected. 
This position is not acceptable to Vai§riavism. Therefore, the 
second alternative is adopted. That is, the two deities such as 
Bhu and Nila are regarded as two aspects of Visrtu-sakti, which 
according to Pancaratra Samhitas is the very Goddess Laksmi. 
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The Puranic episodes also indicate that Bhu and Nila are mani¬ 
festations of Lak$ml. As we have already explained, Visriu as 
integrally associated with Lak$mi is one as a vtfiffa Reality, even 
though He may be associated with other consorts. This would 
amount to the admission of Goddess £rl as the principal consort 
who is eternally inseparable from Vi§nu, wl\eras Bhu and Nila 
are subordinate deities associated with Vi$$u as His beloved 
consort. £rf is vibhu by virtue of Her intrinsic nature ( svarupa ) 
and as such on par with Vi§tm constituting a single Reality, 
whereas Bhu and Nila are omnipresent by virtue of their infinite 
knowledge and hence not on par with Vi$gu. The Visvaksena 
Samhita supports this view. It clearly points out that Bhu and 
Nila are not vibhu unlike $rl and as such they do not enjoy the 
same ontological status as Sri. However, both these deities are 
dear to Vi$nu and are His consorts. 100 

To sum up. Goddess Sri is the inseparable consort of Vi$nu 
enjoying the same status as Vi$iju. The other deities— Bhu-devl 
and Nlla-devl , though they are accepted as VifQU-patni, are sub¬ 
ordinate deities with restricted role. Bhu-devi and Nlla-devi are 
the personification of k§ama or tolerance. Both are worshipped 
along with Lak$ml in the form of different manifestations or 
amia of Lak§ml. The admission of additional consorts for Vi$rm 
does not, therefore, affect the unitary character of the Supreme 
Being. 
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Vaisnava tradition holds that it refers to Nila as Vifnupatnt . 

100. Visvaksena Samhitd (quoted in SSB p. 9). 

tat ha bhumisca rtila ca iefabhute mate mama ; 
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VISNU AND HIS ATTRIBUTES 


According to the Visistadvaita Vedanta Brahman, the term 
commonly used in the Upanisads to designate the ultimate 
Reality, is Puru$ottama } the Supreme Personal Being, who is 
essentially free from imperfections and possesses infinite aus¬ 
picious attributes of unsurpassable excellence. It is the same as 
the personal God of Religion, who is known in Vaisnava 
theology by the names of Visnu, Narayana, Vasudeva, Bhagavan, 
Hari etc. When Reality is conceived as personal Being the 
admission of certain attributes is inevitable and also logically 
justifiable. According to the Visistadvaita epistemology, a 
substance, whether it be spiritual or material, is conceivable only 
in terms of its certain essential qualities. _A substan ce devoid of 
j^ualities is a logical^myth. God, as a spiritual entity, should, 
Therefore, possess certain attributes. Any sound theological 
system which believes in the existence of God, should necessarily 
admit attributes in respect of the Divine Being. What are these 
attributes according to Vai$navism and what are their philoso¬ 
phical and theological significance? The Alvars and the Vaisnava 
acaryas particularly Ramanuja, have dealt with extensively the 
various attributes of God. In a broad sense, the hymns of the 
Alvars is a descriptive narration of the Bhagavad-gunas , the 
glorious qualities of God. Parasara Bhattar has written a com¬ 
pendium under the title Bhagavad-gunadarpana by way of com¬ 
menting on one thousand names of Visnu (Visnusahasranama). 
The present chapter is devoted to a discussion of some of these 
important attributes of God. 

The Concept of Svarupa and Dharma 

While discussing the attributes, the Visistadvaita epistemo¬ 
logy makes a distinction between the essential attributes and the 
secondary qualities. The essential attributes are those which 
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are unique to a particular object and which constitute its dis¬ 
tinguishing characteristics (asddhdrana-dharmd). The nature of 
an object ( svarupa ) is determined only in terms of such attributes. 
It is only on the basis of such characteristics that an object is 
distinguished from another object. Thus, for instance, a cow is 
comprehended as cow and not as a horse on the basis of the 
special characteristic, viz., the dew-lap it possesses, which a 
horse does not have. This special characteristic is the essential 
attribute of the cow (asadhdrana-dharma). Ramanuja uses the 
term svabhdva for dharma as distinct from svarupa or dharmL 
Svarupa is that which is determined by its essential attributes 
(svdsddharana svabhdvaih nirupyam dharml ). Dharml is that 
which serves as a substrate for attributes. Dharma stands for 
the distinguishing characteristic of an object. 1 In terms of 
Naiyayikas the essential characteristic is called jdti, a quality 
which is common to all cows but not found in animals other 
than cows. The other qualities which the cow possesses such as 
a colour, the horns, four legs etc., are secondary ones which 
become known only after the cow with its essential nature is 
comprehended. The latter type of qualities are, therefore, 
technically called as nirupita-svarupa-visesaQa , that is, qualities 
. which become known after svarupa of the object is compre¬ 
hended. The essential attributes are called s\arupa-nirupaka - 
dharma , that is, the attributes which determine or define the 
essential nature of an object. Devoid of such attributes, an 
object is inconceivable. 2 

Essential Attributes 

As we have observed in an earlier chapter, the essential 
attributes of Brahman are satya or reality, jhdna or knowledge 
and ananta or infinite. The term satya means, according to 
Ramanuja, absolutely unconditioned existence. 3 Brahman is 
satyam in the sense that it exists forever without undergoing any 
kind of modification (vikara) unlike the non-sentient matter and 
the bound souls. The term jfidna means eternal uncontradicted 
knowledge. 4 Brahman is jhdnam in the sense that it possesses 
knowledge which is never subject to contraction and expansion, 
unlike our finite knowledge. Brahman is also constituted of 
knowledge and as such it is essentially spiritual in character. 
The term ananta means that which is not conditioned by space* 
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time and another object. 5 Brahman is anantam in the sense that 
it is omnipresent, it exists all the time and it pervades all other 
objects. Not only Brahman is infinite but its attributes are also 
infinite numerically and unsurpassable in excellence. These three 
attributes which are unique to Brahman reveal its true nature 
and hence they are regarded as svarupa-nirupaka-dharma. On 
the strength of the Upanisadic authority, the Visistadvaita 
Vedanta admits two additional essential characteristics in respect 
of Brahman. These are dnanda and amata. Ananda means bliss 
and Brahman is dnanda because it is blissful in character. Amala 
means purity and Brahman is amala in the sense that it is free 
from all imperfections ( heyagunardhitya ). The fuller implications 
of all these dharmas are explained in an earlier chapter. 6 

Besides the five essential attributes which determine the 
nature of Isvara or God, the Vaisnava theology has admitted 
Sriyah-patitva or being the beloved consort of Goddess Sri, as 
an additional distinguishing characteristic of Visnu or Narayana. 
The basis for accepting this is the Puru$a-sukta passage of the 
Yajurveda in which Purusa or the Supreme Being is qualified 
by the statement that Hfi and Sri are His consorts. The impli¬ 
cation of this is that no deity other than Purusa Narayana or 
Visnu as the pati or consort of Sri is the Supreme Being, thereby 
distinguishing Him from Rudra, Brahma and other Vedic 
deities. In so far as Sriyah-patitva serves as a distinguishing 
characteristic, it is accepted as a unique lihga or identity* mark 
of Narayana. As has been explained in an earlier chapter, Sri 
is inseparable from Visnu, like the Sun is from its luminosity 
and the two are integrally related. Brahman is, therefore, 
equated by Ramanuja with Purusottama, the highest personal 
God who is eternally associated with Sri ( Sriyah-pati or Sriman - 
narayana). 

The Six Principal Attributes 

Coming now to the other attributes of God, Ramanuja 
points out that they are infinite in number. In his words, these 
are asamkhyeya or countless. The Vdmana Purd^a offers the 
example of the precious stones in the ocean. Just as the precious 
stones in the ocean cannot be counted, likewise the attributes 
of God are immeasurable. 7 The Visnupurana describes Bhagavan 
as the abode of all auspicious qualities. 8 However, the Panca- 



188 / Vaifnavism 


ratra Samhitas and the Vitftupuraria uphold six attributes 
($a<jgunas) as the most important because these portray the 
Supremacy of Bhagavan, another name for Brahman. These 
are: jhdna or knowledge, Sakti or power, bala or strength, 
aisvarya or Lordship, vlrya or energy and tejas or splendour. 
These are the principal attributes and the possession of these 
make God perfect. Visnupurana defines Bhagavan as the one 
who is endowed with these six qualities. 9 We shall first examine 
each one of these attributes to bring out their philosophical 
significance. 

Jhdna 

The term jhdna means omniscience or the capacity to know 
everything at the same time. Nathamuni explains the term as 
the capability of having direct vision of everything as it is 
simultaneously. 10 Unlike our perceptual knowledge, the per¬ 
ception of Isvara is not dependent on the mind and sense organs. 
His knowledge is also not subject to contraction and expansion. 
It is eternal ( nitya ) and self-luminous (svayamprakasa). It is in 
this sense that God is described in the Mundaka Upanisad as 
sarvajhah and sarvavit (omniscient). 11 It may be noted that this 
jhdna which is taken as an attribute of Isvara is distinct from 
jhdna which is spoken of as the determinant of the svarupa of 
Brahman. 12 The former is the attributive knowledge (dharma- 
bhuta-jhana) of Isvara, whereas the latter is His svarupa-jhana. 
The latter serves as the substrate for the former. It is by means 
of the dharmabhuta-jhdna that Isvara perceives all things in the 
universe. The sahkalpa or will to create the universe, the 
showering of grace to devotees (anugraha) and dispensation of 
punishment to the sinners (nigraha) are all the modifications of 
the dharmabhuta-jhdna. In accordance with the epistemological 
doctrine of substance and attribute admitted in the Visistadvaita 
Vedanta, it is justifiable to draw a distinction between svarupa- 
jhana and dharmabhuta-jhana. Modifications which take place 
in the latter are not applicable to the former which remains 
unchanged (nirvikara), just as the bodily changes do not affect 
the soul within. The personal God of any theistic system should 
be omniscieiit. This is, therefore, the most important attribute 
of God. 
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Sakti 

The general meaning of the term sakti is power. When it 
is regarded as an attribute of God, it is understood in the sense 
of omnipotence. Like sarvajnatva (omniscience), sarvasaktitva 
(omnipotence) is equally an important attribute of God. A God 
who is admitted as the creator of the universe, should have the 
super power to bring forth such a variegated universe. It is a 
special power inherent in Is vara. In this sense, Vedanta Desika 
interprets the word as the power to create the entire universe. 13 
The same meaning is upheld by Periyavacchan Pijlai. 14 It may 
also be understood in the sense of the capacity to perform a 
feat which is impossible for others. 15 This does not mean that 
anything can be performed by God such as changing blue into 
red. The correct implication of it is, as Vedanta Desika has 
explained, 16 that whatever is free from self-contradiction and 
whatever is also difficult for others to achieve, the same can be 
done by God. For instance, sky-flower is a non-existent and 
it cannot be produced even by God; the creation of the universe 
is a possibility but it cannot be done by anyone other than God. 
It is in this sense that God is omnipotent. 

Bala 

The word bala means strength. It signifies the quality by 
which Isvara supports without any effort everything in the 
universe, both sentient beings and the non-sentient material 
world. 17 It is an important attribute of God because He should 
be able to hold all the created entities such as the heaven, 
planets, the physical universe etc., in their respective positions. 
It is in this sense that the Brhadarariyaka Upanisad says that 
Brahman is the causeway (setuh) that serves as the supporter to 
keep apart the different worlds. 18 The same truth is reiterated 
by the Bhagavad-gita and Visnupurana} 9 

Aisvarya 

Aisvarya means lordship. Jt signifies the quality of control- 
lership of the entire universe by His unchecked freedom. 20 This 
is a significant attribute because by virtue of this quality God 
becomes the Supreme Lord ( sarvesvara ). The Brhaddranyaka 
Upanisad describes Brahman as sarvasya vast, or the controller 
of all and sarvadhipatih or the Lord of all. It also designates 
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Brahman as sarvesvara 21 By virtue of the possession of this 
attribute, Visnu is designated as Isdnahi and Sarvesvara\y in the 
Vi$nu~sahasrandma. 

Virya 

Virya means energy. As an attribute of God, it signifies the 
special quality by means of which the Supreme Being remains 
unaffected by changes ( vikdrarahita ) in spite of His being the 
material cause of the universe, the ground and inner controller 
of everything. 22 Visriu is, therefore, described as avikara 23 or the 
one who is not subject to any kind of modification, thereby 
asserting His transcendental character. 

Tejas 

The general meaning of tejas is splendour. As an attribute 
of God it signifies the power of self-sufficiency. It is defined as 
the power which is not in need of any external aids ( anyana - 
peksata ). That is, it is a special power of God by means of 
which He is able to create the universe without the aid of any 
other accessories. 24 Except His will {sarikalpa) Isvara as the 
creator of the universe does not need a body, the sense organs 
and any other instrument. This point is also affirmed by the 
Chandogya Upani$ad when it says that in the beginning there 
was sat only, one only and without any second. What is implied 
in this statement, according to the interpretation of Ramanuja, 
is that Brahman is both the material and instrumental cause 
and that other than Brahman no other causal agencies are 
needed for the creation of the universe. 25 The word tejas may 
also be understood in the literal sense of lustre. In that case, as 
stated in the Mundaka Upanisad , 2fl God is so lustrous that all 
shining bodies in the universe derive their lustre from Him 
alone and none of the luminary objects can illumine Him at 
any time. 

Of the six attributes of God outlined above, the first two— 
jndna and sakti are regarded as the most important ones. Any 
deity which is accepted as the Supreme should necessarily be 
omniscient and omnipotent. The other four are the different 
aspects of these two. These six attributes are distinct from the 
five essential attributes mentioned earlier. While the latter as 
the distinguishing characteristics of ISvara define the nature 
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(svarupa) of God, the former bring out His Supreme Lordship. 
These are natural qualities ( svabhavika ) and transcendental 
(para). In other words, the Supreme Lord should necessarily 
possess all these six qualities. Hence the Pancaratra Samhitas 
accord greater importance to them. The Ahirbudhnya Samhitd 
describes Brahman as sddgunya or as one possessing six 
qualities. 27 

Secondary Attributes 

Coming now to the other numerous secondary attributes of 
God, ( nirupita-svarupa-visesana ), Vedanta Desika points out 
that these are all included in the six principal attributes. Just as 
the whole universe is contained within the body of Isvara , in the 
same way all other qualities are contained in the six. 28 All these 
are different aspects of the six qualities. They become manifest 
as and when the need arises to exhibit them (agantava) y whereas 
the principal six qualities are ever present. 29 Thus, for instance, 
jndna or omniscience is a permanent guria , while sausilya or 
intimate communion becomes exhibited as and when God is 
confronted with an ardent devotee. Such secondary qualities, as 
already stated, are infinite in number. Among these the 
important ones are highlighted in the Vaisriava treatises for the 
purpose of understanding the greatness of God by the devotees 
who seek redemption and protection from God. These have 
assumed special theological significance because of the religious 
needs, particularly for the purpose of adopting the self-surrender 
(sarandgati) as a means of salvation. Ramanuja has enumerated 
the following nineteen important gurtas or the secondary 
qualities of God. (1) Sausilya or intimate communion with 
devotees; (2) Vatsalya or tender affection; (3) Mardava or soft¬ 
heartedness; (4) Arjava or straightforwardness; (5) Sauhdrda or 
friendly disposition; (6) Samya or equal treatment; (7) Kdrunya 
or compassion; (8) Madhurya or enchanting beautitude; (9) 
Gdmbhirya or incomprehensible character; (10) Auddrya or 
generosity; (11) Caturya or skilfulness; (12) Sthairya or stead¬ 
fastness; (13) Dhairya or courage; (14) Saurya or fortitude; 
(15) ParakramaoT valour; (16) Satyakama or ever desired; 
(17) Satyasahkalpa or firm resolve; (18) Krtitva or feeling of 
having fulfilled the obligation; and (19 )Krtajfiatd orthefeeling of 
satisfaction even with the smallest good deed. We shall explain 
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each one of these to bring out its theological significance as 
pointed out by Vedanta Desika and Periyavacchan Pil|ai. 

Sausilya. The word sila is commonly understood as good 
conduct. But with reference to God as an attribute, it refers to 
that virtue by which God, even being the Sovereign of the 
universe, mixes intimately with the inferior 30 persons. Since 
such a condescension or communion takes' place in a natural 
way without any motivation, it becomes susila or gracious in 
character. It may also mean, as interpreted by Sudarsana Suri, 
that virtue of God by which the devotees who approach Him 
are not made to entertain any fear on the ground that God is 
the Supreme Being. At the same time, God also does not 
exhibit His quality of Supremacy so that the distinction between 
Himself and His devotees is not felt. The best illustration of 
this gma (quality) is provided in the episode of Rdmdyana 
related to the meeting of Rama with Guha, a hunter in the 
forest. Rama, hailing from the royal family and enjoying the 
status of an emperor, embraces with affection Guha, an ordinary 
hunter living in the forest, when the former meets the latter on 
* his errand to the Dandakaraijya forest. Similarly, Krsna, the 
\ incarnate-God, moves intimately with the cowherds of Brndavan. 
In either case, the Lord does not exhibit even in the slightest 
degree his own greatness as a Supreme Being but makes the 
devotees feel the intimate relationship with God. It is an im¬ 
portant divine attribute since it establishes an intimate commu¬ 
nion between God and His devotees. 

Vatsalya. Vdtsalya means deep affection and as an attribute 
of God it signifies the loving disposition of the Lord to ignore 
the defects of those who are to be protected by him. 31 Sudarsana 
Suri in his Srutaprakasikd (commentary on Sri-bhdsya) holds the 
same interpretation. Thus, he states: ‘Vdtsalya means the 
affection which makes God ignore the defects, as in the case of 
the mother and the child.’ 32 The commonly used example to 
illustrate this quality is the manner in which a cow licks the 
newly-born calf out of tender affection unmindful of the dirty 
matter on its body. On the basis of this analogy it is pointed 
out that God out of His affection towards the devotees accept 
them without minding the sinful acts committed by them. The 
presence of this virtue in God encourages the devotees to seek 
His refuge without running away from Him out of fear of 
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punishment for their sins. 3:1 Thus, it constitutes an important 
attribute of God which makes it possible even for the worst 
sinners to seek redemption and protection from God. God is, 
therefore/described as sarctndgata-vatsala, the one who is kind 
to the pcfeons seeking His refuge. 

Periy^acchan Pillai offers a different definition of vatsalya. 
According to him, vatsalya means the acceptance by the Lord 
the faults if the devotees as good qualities (gunas) because of 
His affecion towards them. 34 An earlier Vaisnava acarya , 
Arujala Pelurna! Empcrumanar, had given expression to such a, 
view, besiles the one stated by Vedanta Desika, on the basis of 
the analog of cow and the calf. 3 ' According to Vedanta Desika, 
the d'.Tiniton offered by Pcriyavacchan PiHai is an exaggerated 
one. 36 Brides, if God is prepared to accept the defects of the 
devotees is good qualities, it might encourage the devotees to 
commit nore sins. Realizing the defective character of this 
explanatpn, Manvalamamuni, a later acarya , makes a com¬ 
promise between the two vicwsadvanced bythe earlier preceptor. 
The vievjthat the Lord ignores the sins of the devotees applies 
to the sins committed after one has taken refuge in Him 
(sarandhti ). The other view refers to the sins committed prior 

J rAagati. There are other explanations offered by the later 
sand the subject has become controversial. In fact, this 
of the eighteen topics leading to the difference of opinion 
m the two Vaisnava sects. This is purely a subject-matter 
tual interpretation and philosophically, it is not of great 
:ance. All that is important for us to note is that vatsalya 
e quality of showing affection towards devotees is a 
;ant attribute of God. It emphasises the virtue of ksamd 
giveness on the part of God in respect of His devotees 
i-kdsfd ). 37 

irdava. The word mdrdava literally means softness. As an 
Lte of God it signifies the quality of not being able to 
he separation from a devotee. 38 It may also imply the 
: attitude taken by God towards the individuals who 
e punishment for the offences committed by them. 39 
lava, Arjava means straightforwardness. It implies being 
uthful both in thought, words and action. 40 This creates 
confidence in the minds of the devotees who approach God for 
protection. 
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Sauharda. The word suhrt means a friend or a well-wisher 
and sauhardam signifies the friendly disposition of Ood towards 
all living beings and also his concern for their well-being 
(hitaisitvam). The religious literature, therefore, describes God 
as a friend of all ( suhrdam sarvabhutanam). If God willsfto cause 
something bad to a few, it is not done on his own fvantonly 
but, on the contrary, it is a dispensation of punislment in 
accordance with the karma of the individual concerned. The 
inherent character of being a well-wisher to all is not thus 
affected. 

Samya. Sdmya means equality. As an attribute God it 
implies that God treats all devotees as equal withou 1 discrimi¬ 
nating them on the basis of high or low status due to caste, 
character and profession. There are numerous episoles in the 
Puranas to illustrate this special virtue of God. \ In the 
Rdmayana , Lord Rama accepts with delight the oftring of 
fruits made by Sabari, a low-caste hermit. Lord Krsla in the 
Bhagavata is worshipped by Malyavan, a person engaged in the 
occupation of selling flowers. In view of this, the Lord <laims in 
the Bhagavad-gita 41 that He is impartial to all beings. 

Karunya. Karuria means compassion. Karuriya Vs an 
attribute of God is interpreted as a desire on the part of ficyi to 
remove the suffering of an individual without any \eVish 
motive. 42 Two other terms which are used as synonymous \th 
karuriya are daya and kfpa. Kfpa is defined by Vedanta Deka 
as the desire to remove the sorrows of others. Both Sudarsia 
Suri and Periyavacchan Pillai define it as uhbearability of he 
suffering of others without any selfish interest. 43 It is In 
important quality of God because it forms the basis for gral 
The Vaisnava literature, therefore, describes Supreme Being t 
Karuna-nidhi and Dayd-nidhi , the one who is the personificatid 
of compassion. Vedanta Desika has composed one hundred an 
eight beautiful verses on Daya of the Lord. He extolls it t\ 
such an extent that all other qualities without daya are regarded 
as defective. 44 \ 

Some later Vai$riava dcdryas belonging to Tenkalai sect\ 
define karuriya as the expression of grief at the suffering of 
others. That is, compassion or daya means that God himself 
should feel sorry when His devotees are subjected to grief 
(paraduhkha-duhkhitvam ). This is not a sound definition, 
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contends Vedanta Desika. In the first place, this view goes 
counter to the traditionally accepted concept of kdrunya . 
Secondly, it is inappropriate to attribute grief to Isvara. God is 
untouched by afflictions ( visokah ). If He expressed grief towards 
the devotees, as evidenced by the Puranic episodes in the state 
of His incarnations as human beings, it is to be taken as only an 
abhinaya or as mere acting in a drama. 45 Compassion of Isvara 
is, therefore, to be understood in the sense of His desire to 
remove the suffering of His devotees without any selfish 
purpose. 

Kdrunya has an important bearing on the concept of grace 
(anugraha ) because it is out of compassion that the Lord showers 
His grace on the devotees. In this connection an important 
theological issue arises. If compassion of God is taken as His 
natural disposition to remove the suffering and do good for the 
devotees, does God expect some good act on the part of the 
devotee to deserve His grace? The Vaisnava treatises speak of 
two types of krpa—nirhetuka and sahetuka. Nirhetuka-krpa 
implies that when God showers His grace on the devotee, it is 
unconditional in the sense that it does not call for any effort or 
good act on behalf of the devotee. Thus for instance, a seeker 
after moksa does not have to resort to the observance of any 
spiritual discipline for the purpose since God, who has un¬ 
checked freedom and who as an omniscient Being is fully aware 
of the need of his devotee, should grant moksa unconditionally 
out of His compassion. This is the view advanced by the 
followers of Tenkalai sect. On the contrary, the followers of 
Vedanta Desika argue that if God were to grant moksa without 
expecting any effort by a devotee, then he would be subjected 
to the criticism of being partial, since all are equal in God’s 
eyes and there is no scope for discrimination. To overcome 
this objection, it is contended that dispensation of kfpa towards 
a devotee is to be linked to some kind of effort or prayer on the 
part of the devotee. Krpa is, therefore, conditional or sahetuka . 
Though God is free to do what He chooses, He always looks for 
some pretext ( vyaja ) in the form of some effort on the part of 
the devotee, as otherwise He would be open to the charge of 
arbitrariness. The Laksmi Tantra , a Pancaratra treatise upholds 
this truth in the following verse: ‘Though the Supreme Lord is 
omniscient and is always compassionate He looks for an excuse 
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to protect because He too has to follow the universally accepted 
principle.’ 46 The relative merits of these two views will be 
discussed in the chapter on prapatti , as this issue has a direct 
bearing on the observance of self-surrender for moksa. 

Madhurya. Madhura means sweetness and madhurya refers 
to the enchanting beauty of the Lord which captures the hearts 
of the devotees and which attracts even the enemies of God, as 
evidenced in the mythological episodes of £isupala and others. 

Gambhirya. This is interpreted as the incomprehensible 
nature of the grace of God. 47 It is also explained in a dfferent 
way. Though God is fully aware of the faults of the devotees 
and their low status as compared to His own, He docs not 
disclose this fact. Gambhirya is such an unrevealcd grandeur of 
God. 40 In this sense Visnu though He is omniscient is described 
as avijhata or as one who is not aware of the faults of the 
devotees. 

Audarya. The general meaning of udara is generosity. As a 
quality of the Supreme Being, it refers to the bountiful 
character of God who is very keen to grant the boons to the 
devotees without an expectation of anything in return and also 
* without any regard to the greatness of His gift and smallness of 
^ the recipients. Besides, even after granting bountiful gifts, God 
feels that He has not given enough to His devotees. 49 

Caturya. The word catura means skilful and caturya as an 
attribute of God refers to His capacity to generate faith in the 
minds of devotees by dispelling their doubts about the divine 
power and at the same time by not disclosing to them that He is 
fully aware of their faults. He does this by revealing His en¬ 
chanting personality to the devotees so that the latter are induced 
to meditate on Him and gradually develop the spirit of detach¬ 
ment from the objects of pleasure. 50 

Sthairya. This is a mental quality implying the steadfast 
character of the divine Being to save his devotees at any cost in 
spite of their faults being brought to His attention by others. 
The classic example of this character of the Lord is the deter¬ 
mination of God-incarnate Rama to accept Vibhlsana, who 
hailed from the enemy’s camp, in spite of the arguments 
advanced against him by the attendants of Rama. This truth is 
brought out in the significant statement in the Ramayana 
pointing out that the Lord will not give up under any circum- 
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stances the one who has approached Him for protection with a 
sincere and friendly attitude. 61 

Dhairya, Saurya and Parakramah. These three are also 
mental qualities referring to the courage of the Lord to fight and 
destroy the obstacles in the way of the devotees. These are 
amply demonstrated *in the numerous Ramayaria episodes when 
God-incarnate is called upon to fight the evil forces such as the 
demons to protect His devotees. The term dhairya signifies the 
courage with which a solemn vow is taken to save His devotee 
even long before the actual act of destruction. As an example of 
it, Vibhfsana was coronated even before Ravana was killed. 
Saurya refers to heroic courage to enter into the camp of the 
enemies unaided and without any hesitation ( nirbhaya-pravesa - 
samar thy am). Parakrama also means valour to defend oneself 
and destroy totally the enemies. 

Satyakama and Satvasankaipa. Kama means what is desired 
(kamyanta iti kamah ). It refers to the auspicious attributes and 
the glory of the Lord which are desired by God and are also 
aspired by the devotees. 52 As these are of eternal nature, they 
are regarded as satyakama. God is satyakama because He is 
endowed with such an eternal glory which the devotees yearn to 
experience. Sahkalpa means will and satya is ever truthful. 
Satyasahkalpa as an attribute of God signifies that God’s will 
to grant the moksa or His will to create the universe is not 
obstructed. It may also be explained in a different way. Kama 
in the case of God is His desire to provide protection to the 
devotees. Such a desire stands unopposed by any other factor. 
In order to fulfill such a purpose God wills to assume different 
incarnations. This desire to incarnate Himself also stands 
unobstructed. God is, therefore, regarded as satyakamah and 
satyasahkalpahy* The Upanisads also describe Him in these 
terms. 54 Both these attributes, from the standpoint of devotees, 
are very important because they create an unshakable confidence 
in their minds that God, who is approached for protection, 
will definitely grant the desired object. 55 

Krtitva and Krtajnata. These are two additional qualities 
attributed to God as distinct from the twelve attributes 
enumerated above. Both these exhibit the magnanimity of God. 
Kfta means the helping nature ( upakdra ) and krtitva is the one 
who is endowed with it. Its implication is that after fully 
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complying with the request of the devotee, God feels relieved 
that He has fulfilled His obligation to the devotee 58 and there is 
nothing more to do in this regard. 

God is not required to perform any deed to serve His own 
purpose. As the Gita says, even the daily obligatory rituals are 
not binding on Him. The scriptural texts state that He neither 
becomes great by performing a good deed nor does He become 
small by doing a bad deed. 57 He is avdptasamastakdmah , that is, 
all His desires are already fulfilled. In spite of it, if he under¬ 
takes some activities such as creation of the universe, granting 
of boons and offering protection to devotees, it is done with 
the sole purpose of helping others ( paropakdra ) without any 
selfish motive. In this sense the quality of krtitva is understood. 50 

Kftajnatd is the quality of feeling satisfaction even with one 
insignificant good act of the devotee and ignore his many other 
offences. 59 Krtajhatd may also be interpreted in a different way. 
Though God has bestowed on the devotees great benefit. He does 
not take cognizance of it and thinks that nothing has been done 
to him. There are several Purariic episodes to illustrate this 
quality of God. 

We have given a brief account of the five essential attributes 
which determine the svarupa of the Supreme Deity ('. svarupa - 
nirupaka-dharmas ), six principal attributes ( sadgunas ), which 
exhibit the supremacy of the Lord and nineteen other gunas 
(nirupita-svarupa-visesanas), which are the natural qualities of 
God useful for the devotees seeking the protection from Him. 
Though the secondary qualities are countless, Ramanuja has 
selected nineteen just to bring out the grandeur of the Supreme 
Being. The enumeration of these attributes is not to be taken 
as an imagination of Ramanuja to depict a majestic picture of 
personal God accepted as the ultimate Reality. As we have 
indicated earlier, most of these attributes arc formulated on the 
basis of the Upanisadic texts and the statements made in the 
Pancaratra texts and Puranas which in turn elucidate the 
Upanisadic thoughts. We find elaborate expression of all these 
attributes in the hymns of the A] vars who are claimed to have 
a mystic experience of God. These are, therefore, well established 
attributes of God and have to be admitted by any sound theistic 
system which postulates the existence of a personal Supreme 
Deity. In the case of the Vaisnava theism, which deals with the 
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attributes of God exhaustively and systematically on a rational 
basis, the concepts expounded are in conformity with the 
teachings of the sacred texts and as such are authoritative and 
also meaningful. In view of this Vaisnavism as expounded by 
Ramanuja and his followers, repeatedly use the two phrases— 
akhila-heyapratyanika and anantakalyanagunavisista —whenever 
it speaks of Brahman or the Supreme Person ( purusottama ). 
According to Ramanuja, the Vedcutfa-sutra also refers to this 
twofold aspect of Brahman (ubhaya-lingatva). 60 

God and His Divine Body 

The God of Vaisnavism is not only a Divine Being endowed 
with numerous attributes par excellence but He also possesses 
an eternal, spiritual divine body ( divya-mafigalavigraha-visista ). 
Such a bodily form for Isvara is admitted on the authority of 
numerous scriptural and Smrti texts. The Purusa-sukta of 
Rgveda describes God as a personal Being with thousand heads, 
thousand eyes, thousand legs 61 (the word thousand in the sense 
of anahta or infinite). The repeated references to the three 
strides of Visnu in the Rk hymns, imply a body for the deity. 
The hymn of the Rgveda also speaks of the Lord as having His 
eyes in all places, His faces in all directions, His arms in all 
directions, and His feet in all directions. 62 The Chandogya 
Upanisad says that Purusa (Brahman) is Hiranmayah or brilliant 
like gold with eyes like the freshly blossomed lotus. 63 The 
Itihasas and Puranas portray God as a personal Being wearing 
the weapons such as discus ( cakra ), conch ( sankha), club (getdd), 
sword and bow and decorated with various ornaments. 64 The 
hymns of the Alvars also emphasise the aesthetic aspect of Divine 
Being in their mystic outpourings. 65 Based on such descriptive 
accounts of the Godhead, Ramanuja in the Gadyas presents a 
vivid and enchanting description of the divine personality of 
God ( divyarupa ), His divine ornaments {divya-bhusana) and His 
divine weapons ( divyayudha ). Is there any philosophic justi¬ 
fication for accepting a bodily form to Brahman, the ultimate 
Reality? Would it not be philosophically sounder to conceive 
Reality as an impersonal Being, as pure sat , cit and dnanda ? 
The Upanisads declare that Reality is devoid of hands, feet etc. 
Does not the postulation of a beautiful personality for the 
metaphysical ultimate Reality amount to anthropomorphism? 
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These are important issues for a student of philosophy and 
need to be examined. 

Regarding the metaphysical issue relating to the nature of 
the ultimate Reality, it may appear sounder, prima facie , to 
conceive it as a pure transcendental Being devoid of attributes 
and bodily form. But what is transcendental in the strict 
metaphysical sense cannot have any relation to the universe. 
Such a Reality cannot be the cause of the universe because 
creation, protection and dissolution of the universe, the three 
important functions of primary causal Being as enunciated in 
the Upanisad, need knowledge, power and mental activity in the 
form of desire or will (sahkalpa) to create. If we attribute these 
functions to an ultimate Reality, then the latter would invariably 
become a personal Being endowed with knowledge and divine 
power. The absolute monist overcomes these difficulties by 
postulating the concept of maya, a principle to account for the 
phenomenal appearance of universe and defend the theory of 
pure undifferentiated Being as the highest metaphysical Reality. 
But such a theory according to the Visistadvaita, is riddled with 
logical contradictions. Besides, epistemologically the existence 
of an absolutely undifferentiated entity, whether it be ontologi¬ 
cal or physical, is an impossibility because all entities in the 
universe is characterised. Further, a transcendental Being does 
not meet the religious needs. The main goal of Religion in the 
context of the Vedanta is the realization of God through the 
liberation of the soul from bondage by means of upasand 
(meditation). The impersonal Being cannot serve the object of 
meditation. A Reality possessing a bodily form is alone suitable 
for meditation. Even the Absolutists have to admit in order to 
meet the needs of religion, a personal God in the name of 
Saguna Brahman , but such a divine Being, though it may serve 
the practical needs of religion, does not enjoy the status of 
being absolutely real. In view of all these considerations, 
Ramanuja has equated Brahman of the Upanisads with 
Parusottama , a personal God of Religion. 

Theological Justification for the Concept of 
Supreme Personal Being 

Regarding the second issue whether such a personal Being is 
to be conceived in the super human form, the answer to this is 



Vis#u and His Attributes / 201 


provided in a significant Vedic passage known as Jitante sto- 
tram, M which is considered as a khilasukta of the Rgveda. The 
hymn runs as follows: ‘Naterupamna cdkdro nayudhdni na cd- 
spadam ; tathapi purusakaro bhaktanam tvarh prakasase.' The 
meaning of this verse, according to the commentary of Vai$nava 
dcdryas , 67 is: ‘You do not have any physical qualities such as 
white or black (rupa); you do not possess any physical organs 
such as head or legs ( akara ); nor are there any weapons or 
ornaments on you ( dyudha ); nor do you have an abode ( aspada); 
nevertheless you manifest yourself with a lustrous bodily form 
bedecked with ornaments and weapons in an abode (of yours) 
for the sake of the devotees.* This Vedic hymn has far-reaching 
implications. From the metaphysical standpoint, the ultimate 
Reality which is designated as Brahman in the Upanisads is 
eternal, all-pervasive, spiritual Being. It is neither He nor She; 
it does not possess a bodily form with head, hands or legs 
{< apanipdda ); it is not even comprehensible (adfesyam) and gras- 
pable ( agrdhyam ). It has no birth or death, or decay or growth. 
But at the same time several Upanisads, the Pancaratra treatises, 
Puraijas etc., give a glorious description of a supreme personal 
Being having a physical form such as body, complexion, orna¬ 
ments, weapons, an abode in which He manifests with divine 
glory. How these two opposite views about the Supreme Being 
are reconciled? The hymn in question gives the answer and 
reconciles the two conflicting views. The scriptural texts which 
deny a bodily form and all its accompaniments, refer to the 
essential nature of Reality (divyatma-svarupa ). In the svarupa of 
Brahman, like the svarupa of our soul, there is no rupa (colour 
or shape etc.), nor a physical form with body, head, hands and 
feet, nor the ornaments and weapons. But nevertheless, the 
Supreme Being assumes all these out of His own will (iccha) 
purely for the purpose of devotees. If the Supreme Reality 
remains ever transcendental as an undifferentiated Being, it is 
not of any use to the devotees. In order to make Himself availa¬ 
ble to the humanity seeking redemption from bondage, God 
takes on a physical form and manifests Himself bedecked with 
ornaments. The mere assumption of a bodily form does not 
cause bondage to the Divine Being, as in the case of human 
beings. The body of isvara, according to the scriptural and Smrti 
texts, is not made of the physical elements, as that of human 
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beings, in which case it would be subject to growth and decay. 
On the contrary, it is made out of the pure sativic spiritual subs¬ 
tance known as suddha-sattva and it is imperishable. The Visnu - 
purana says: ‘It is immutable (avikara); pure (suddha) and eternal 
(nitya) and always remains in the same form (. sadaikarupa ). 68 Such 
a body is assumed by His own will for the sake of the welfare of 
the humanity. 69 His body is not constituted of the five physical 
elements. 70 The same Visnupurana also says that Hari (Visnu) 
assumes a body along with ornaments and weapons for the sake 
of the devotees. The infinite Being does not become finite by con¬ 
ditioning Himself with bodily limitation. Brahman, as Upani$ad 
says, is the smallest of all that is infinitesimal; biggest of all that 
is large. 71 Though He is all-pervasive (vibhu) He can still enter 
into the inner recess of our soul and reside there as an antaryd - 
min . This is the greatness of the Almighty God. He is both 
transcendent and immanent. He does not, therefore, become a 
finite Being by assuming a bodily form. 

If these facts are borne in mind, the conception of God in 
the image of super human being should not be construed as 
anthropomorphism in the ordinary sense of the term. Whether 
man conceives God in the human form or God Himself manifests 
in the human form is a moot question to be considered. Accord¬ 
ing to the scriptural evidence, it is God who manifests Himself 
in a human form. The Bhagavad-gita says: ‘In whatever form 
human beings seek me, I manifest to them in that very form’. 72 
The same truth is expressed by Saromuni (also known as Poygai- 
alvar), one of the earliest Vaisnava saints. 73 The doctrine of 
incarnation ( avatara ) of God, which will be discussed in the 
subsequent chapter will make this point more explicit. It is not, 
therefore, appropriate to bring the criticism of anthropomor¬ 
phism against the Vaisnava theory of God in the name of Visnu 
or Narayana as expounded by Ramanuja in his monumental 
philosophical and theological works. 

Notes 

1. For further details of dharma and dharmi see FVV pp. 26-38. 

2. See RTS V. 

3. RB 1.1.2. satyapadam nirupadhika satta-yogi brahma. 

4. Ibid, jhanapadam nitya asahkucita jhanaikdram. 
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5. Ibid, anantapadam desa-kdla-vastu-pariccheda-rahitam svarupam . 

6. See Chapter 2. 

7. Vamana Purana, 74.40. yathd ratndni jaladheh asamkhyeydni putraka ; 

tathd gundsca devasyatu asamkhyeyd hi cakrinah. 

8. VP VI.5.84. samasta-kalydnagunatmako asau ... 

9. VP VI.5.79. jndna-sakti-balaisvarya-vlrya-tejdmsyase$atah\ 

bhagavat sabda-vdcyani vina heyairgunadibhih . 

10. Nyayatattva (quoted by VD in GaBh). 

yo vetti yugapatsarvam pratyakfena sada svatah. 

11. MUp 1.1.10. yas-sarvajhassarvavit yasya jnanamayam tapah. 

12. TUpl.ll. satyam jhanam-anantam brahma. 

13. GaBh p. 111. sarva-updddnatvatmikd. 

14. GaVa p. 22. jagadupdddna-sakti. 

15. Ibid, aghatitaghatarui-samarthyam , 

16. TMK III.77. 

17. GaBh p. 111. sramaprasangarahitam sarvadharana-sdmarthyam. 

18. BrUp VI.4.22. e$a setur-vidharana e$dm lokandm-asambheddya. 

19. BG XV. 17. yo lokatrayamavisya bibhartyavyaya tsvarah . 

VP VI.4.40. paramdtmd ca sarvefdm-ddharah paramehvarah . 

20. GaBh p. 111. avyahateccham sarvaniyantrtvam. 

21. BrUp VI.4.22. 

22. GaBh p. 111. sarvopadanatve sarvadharane sarvaniyamane'pi vikara - 

rahitatvam . 

See also GaVa p. 22. 

23. VP 1.2.1. avikaraya suddhaya nitydya paramdtmane. 

24. GaBh p. 111. asvadhlna-sahakdnanapeksatvam 
See also AhS 11.61. 

25. See VSap. 31. 

26. MUp n.2.11. na tatra siiryo bhdti na candra-tdrakam . . .. 

tameva bhdntam-anubhdti sarvarh tasya bhdsd sarvam - 
idarh vibhdti . 

27. AhS 11.53. fadgunyam tat pararh brahma sarvakaranakaranam. 

28. TMK V.97. fddgunyasyaiva kuk$au gunagana itarah . 
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10 


VISNU AND HIS INCARNATIONS 


The concept of avatara or incarnation of the Supreme Being in 
different forms is a unique feature of Vaisnava religion. The 
central theme of Vaisnavism that Visnu as a benevolent deity is 
the Saviour of mankind and that He is always ready to extend 
protection to those who seek His refuge derives its meaning from 
the doctrine of avatara . We shall, therefore, discuss in the 
present chapter the different types of avatara , their distinctive 
features as well as their theological significance. 

Vedic Origin of the Concept of Avatara 

At the very outset we should take note of the fact that this 
doctrine has its origin in the Vedas, It is not a non-vedic theory 
borrowed from elsewhere and introduced at a later period into 
Vaispavism. The hymn appearing in the Purusa-siikta states: 
‘(The one) who is not born takes many births .’ 1 The implication 
of this Vedic statement is that the Supreme Being, though He is 
not subject to normal birth with the physical body, assumes 
different manifestations for the good of the world . 2 A hymn of 
the Rgveda which is sung for the purpose of invoking Visriu in 
the sacrificial pillar (yupa), describes: ‘He comes down decorated 
with beautiful garments and surrounded by celestial beings and 
that He becomes great by taking births .’ 3 This mantra explicitly 
refers to the ascent of Visfiu. The repeated statements in the 
Rgveda about the three strides with which Vi$nu pervades the 
three worlds refer to the Trivikrama avatara of Vedic period. The 
Taittiriya Brahmana* states that God who is the father of all 
chooses His own children (the human beings) as His parents, 
signifying the secret of the divine descent for the good of man¬ 
kind. The Satapatha Brahmana narrates the incarnation of Visnu 
as fish (matsya). 6 The Taittiriya Arariyaka 6 mentions the avatara 
of Visnu as tortoise (kurma). The Taittiriya Brahmana gives an 
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episode of Varahavatara (incarnation as boar). 7 These versions 
of the avatara as narrated in the Vedas are somewhat different 
from those found in the Puranas. This variation is due to the 
fact that there are any number of avataras that have taken place 
at different epochs in the continuous process of evolution and 
dissolution of the universe from time immemorial. 

The basic theory of avatara as found in the Vedas has been 
further elaborated in the Agama treatises and later in the 
Mahdbharata and the Puranas. The philosophical and theological 
significance of avatara has been fully explained in the Bhagavad- 
gita. 8 This has provided the basis for the detailed formulation of 
the doctrine by the Vaisnava deary as. 

The Philosophy of Avatara 

Before we go into the details of the different types of avataras , 
we should understand the theological and philosophical signifi¬ 
cance of avatara. The term avatara literally means ‘coming 
down’ (( avatarana ). With reference to God, it signifies the descent 
of the Supreme Being from His exalted divine abode to a lower 
level. In a technical sense, it means the manifestation of a deity 
in different forms. 9 This gives rise to several important questions. 
(1) In the first place, how can the Supreme Being who is free 
from all imperfections, who is the Lord of the universe, who is 
omniscient, who has no unfulfilled desires descend upon the earth 
as human beings etc.? Birth in the ordinary sense implies being 
subject to karma but God who is a perfect Being is untouched by 
karma. A deity may descend upon earth out of ignorance but 
God is omniscient. If God were ruled by someone higher than 
Him, He could have been commanded to descend but He is the 
Supreme Lord (sarvesvara). If God had some selfish desire to be 
fulfilled He could have come down but He is avdpta-samasta - 
kama, that is, all His desires are already fulfilled. It may be 
argued that the descent is for the purpose of protection of 
humanity but God as satya-sahkalpa [one whose will is para¬ 
mount) can achieve this purpose by His mere will. Taking all 
these into consideration, the first issue that arises is whether 
such a manifestation of God in human form is a real possibility 
or is it a mere illusory appearance ( mithyd ) like a magical 
show? If it be real, as Vaisnavism claims, does God take the 
birth by abandoning His true divine form or by retaining it in 
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full? (3) Thirdly, when God assumes a human body, is such a 
body made of the physical dements or is it constituted of the 
spiritual stuff? (4) Fourthly, what causes such a birth? Does the 
mere will (sankalpd) of isvara causes such a birth? Alternatively, 
does the birth take place as a result of the karma in the form of 
good and bad deeds, assumed by God voluntarily by His own 
will (, svecchd-parigrhita )? (5) Fifthly, is there any specific time or 
period when such descents take place? (6) Finally, what is the 
main purpose of such incarnations? These are the questions 
which have been raised by Ramanuja, while commenting on the 
query of Arjuna posed to Lord Krsna in the Bhagavad-gitd on 
the theory of incarnations. An answer to these issues arising 
from the four significant verses of the Gita, 10 as elucidated by 
Ramanuja and Vedanta Desika will explain the philosophy of 
avatar a . 

Regarding the first question, it is pointed out that the ava¬ 
tar as of God are not illusory manifestations but real. In other 
words, it is a fact that God manifests Himself in various forms. 
That it is real is established on the basis of the reality of the 
birth of an individual and the several previous births the same 
individual would have gone through. The birth of an individual 
is not the beginning and end of it but on the contrary, it is one 
among a continuous series of births and deaths. This is the basic 
postulate of Hinduism. If the present birth is not an illusion, the 
previous ones too would not be unreal. 

But there is a fundamental difference between the birth of an 
individual and that of isvara. In the former case, it is subject to 
karma , the good and bad deeds of the past, whereas in the latter 
case, it takes place out of His free will without the influence of 
karma. God is eternal and unborn ( aja ) and as such He is not 
subject to the normal birth or death due to karma . He does not 
also undergo any modification (avyaya). How then Isvara is 
considered to be born again and again? The answer is that birth 
of isvara is to be understood not in the ordinary sense but on 
the contrary, it is to be taken in the sense of manifestation 
(pradurbhava ), out of His own free will. The body He assumes 
either as a human being or as any other living being, is made 
out of the spiritual substance ( suddhasattva ). n When God 
incarnates Himself as a human being. He does so by retaining 
His spiritual character along with all His divine qualities. This is 
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possible for God because of His supreme power (sarva-fakti) 
and sahkalpa. 12 Thus says the Bhagavad-gita: ‘Though unborn 
and immortal, and also the Lord of all living beings, I manifest 
Myself through my own sahkalpa ( atma-mayaya ) without giving 
up My spiritual nature.* 13 

In this connection a question may be raised. If God descends 
to assume a human body, does He not become defiled by the 
defects common to physical bodies? The answer is given in the 
negative. If His body were made of the same physical elements 
as that of the human beings, the objection stands. But it is not 
so. His body in the avatdra stage is constituted of suddha-sattva , 
the pure spiritual substance, though outwardly it has the 
appearance of physical body. The spiritual aspect is hidden 
from the sight of common man. For the Yogis and the ardent 
updsakas , however, His spiritual form becomes manifest. So, 
whenever God descends upon earth, He retains His spiritual 
form along with all the divine qualities. 14 Even in the physical 
state as an avatdra , God possesses all His glorious attributes, as 
in the state of His para-rupa , 

Another important point to be noted in this connection is 
that all the various manifestations of God in different forms 
emanate from a part of the spiritual body ( vigrahdmsa ) of Para - 
Vdsudiiva, which is the Supreme transcendental form (para) of 
God. 15 The implication of it is that the different manifestations 
are not of the very svarupa of God because the svarupa which is 
infinite in character ( anahta ) cannot have any descent as such 
and become conditioned by a limited bodily form. On the 
contrary, it is the transcendental body possessed by God that 
assumes different manifestations. Here again it is not the entire 
spiritual body that transforms itself into the body of a particular 
avatdra , in which case it would amount to the physical absence 
of Para-Vasudeva who exists eternally in His divine realm. The 
spiritual power (sakti) which is limitless, is inherent in God and 
only a small particle of it emanates as the spiritual body of an 
avatdra . Even this body in avatdra stage is capable of assuming 
an all-pervasive character, though for all practical purposes it 
appears to be finite like a human body. This accounts for the 
revelation of the universal nature ( visvarupa ) of God to Arjuna 
by Lord Kr$tia as narrated in the Bhagavad-gita . 

Regarding the period of avatdra , the answer is that there is 
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no specific time for such an avatara. It takes place as and when 
a need arises. The need for avatara is linked with the necessity of 
establishing dharma which taken in the broad sense means the 
cosmic religious order. Whenever dharma declines God on His 
own comes down to earth taking a human form, as in the case of 
Rama and Krsna, in order to restore the religious order. 

What is it that is to be achieved by God by assuming diffe¬ 
rent avatarasl In other words, what is the purpose to be served 
by the avataral The Bhagaxad-gitd provides the answer to this 
question. The purpose from the standpoint of God, is twofold: 
protection of the ardent devotees of God (sadhu-paritiwia) and 
destruction of the evil forces (duskrt-vinasa ). 16 Here the term 
sddhu does not refer merely to the ordinary devotees or pious 
^persons. On the other hand, it means those persons who are 
living a strict religious life as enjoined by the scripture, who are 
dedicated to the exclusive worship of Vi$nu and who have been 
► craving to have a vision of God without which they are not able 
to bear their lives even for a moment. 17 God is ready to show 
His divine form to such ardent devotees. The protection {pari- 
trdna) of such persons implies the removal of all kinds of obsta¬ 
cles in the way of God-realization and thereby assist them to 
fulfil their cherished goal. The evil forces also act as an equally 
strong obstruction for God-realization. The destruction of the 
evil forces or the enemies in the form of demons is also another 
purpose of the avatara. Of these two functions—protection and 
destruction—the former, according to Ramanuja is of greater 
importance than the latter. This is due to the fact that destruc¬ 
tion of the evil forces can even be carried out by God through 
His sahkalpa or will without an incarnation, whereas the former 
needs His physical appearance before the devotees. Sadhupari - 
trana is thus the main purpose of avatara , whereas duskrt-vinasa 
is incidental ( anusahgika ). 18 The revelation of God’s form to the 
upasakas or those engaged in upasana for moksa helps to pro¬ 
mote the devotion to God (bhakti) by the direct perception of 
the object of meditation ( aradhyasvarupapradarsana ). This is 
what is implied by the expression dharma samsthapana used in 
the Gita verse. Though the propagation of dharma can also be 
done through the sages, the establishment of dharma in the form 
of manifesting His own divine form needs the avatara now and 
then in the different epochs. 
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Types of Avatar a 

Against this background of the Philosophy of avatara, the 
different types of avatara of God must be understood. According 
to Vaisnavism the Supreme Deity manifests Himself in five 
forms: (1) Para, (2) Vyuha , (3) Vibhava , (4) Area and, (5) Antar- 
ydmi. The main basis for the fivefold conception of avatara is tire 
Pancaratra Samhitas. As pointed out earlier there are also scrip¬ 
tural statements referring to the different forms of avatara. 
According to some Vaisnava deary as, the opening passage of the 
Taittiriya Ndr ay ana Upanisad 19 refers to the fivefold manifestation 
of God. The same Upanisad also refers to Purusa Nurayana as 
pancadha or fivefold, 20 implying the five forms of manifestation. 
We shall.examine each one of these forms in detail. 

Para Avatara 

Para is the transcendental form of God existing eternally in 
the paramapada. In a strict sense it is not to be taken as an 
avatara or descent. However, in a technical sense it is regarded 
as avatara in so far as it is the manifested form of the Supreme 
Being in the paramapada to serve a specific purpose. Several 
scriptural texts 21 as well as the Agama treatises speak of the 
existence of God in the transcendental realm to enable the nitya - 
suris (eternally released souls) and the muktas (souls released 
from bondage) to offer divine service to the Lord. Brahman, 
according to the Upanisad, is anahta or infinite. As transcen¬ 
dental Supreme Being He is vibhu or present everywhere and 
impersonal in character. But such a Being is of no use either for 
meditation or for offering divine services by the individual souls. 
Hence the need arises for His manifestation as a personal God. 22 
Such a manifestation of the Supreme Being is regarded as para 
avatara which is known by the name of Para-Vdsudeva. The 
Pancaratra Samhitas describe Him as one endowed with all the 
six attributes— jnana, bala , aisvarya, virya, tejas , sakti —and 
possessing a spiritual body (aprakrta-sarira) bedecked with the 
divine weapons and ornaments and also surrounded by His 
consorts, divine attendants and released souls. 23 

Vyuha Avatara 

The vyuha avatara is the manifestation of the Supreme Being 
in four different forms known by the names of Vasudeva, Smkar- 
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§ana, Pradyumna and Anirudha. 24 Each vyuha is conceived with 
certain specific attributes and functions such as creation, suste¬ 
nance, dissolution of the universe and promulgation of spiritual 
knowledge. 

The vyuha doctrine has been developed in detail in the Pan¬ 
carat ra treatises. The Vedas and Upanisads do not make any 
explicit mention of it, though according to some it is implicit in 
the first four hymns of the Purusa-sukta. The Ahirbudhnya 
Samhitd interprets these hymns in terms of the four vyuhas. 25 
We find adequate description of the vyuhas in the Mahdbhdrata , 
Visnupurana and other Vaisnava Puranas including the Bhdga- 
vata. The Bhagav ad-glt a which discusses the philosophy of 
avatar a does not refer to it. However, the Vaisnava theology has 
adopted it as an important doctrine. 

In the chapter on God and His attributes, we have mention¬ 
ed a group of six attributes— jnana , bala, aisvarya , virya, sakti 
and tejas —which are inherent in the Supreme Deity. According 
to the Pancaratra system, the possession of these six attributes 
makes the Supreme Being perfect. These attributes are split up 
into three pairs of two each and ascribed to each one of the 
vyuha except the first. Thus, Vasudeva, the first vyuha is endow¬ 
ed in full measure with all the six qualities. He is, therefore, 
regarded as almost the same as Para-Vasudeva, the Supreme 
Being. In view af this, some religious literature speak of only 
three vyuhas. 26 Samkarsana, the second vyuha. possesses jnana 
and bala; Pradyumna is endowed with aisvarya and virya, and 
Aniruddha with sakti and tejas. This does not mean that these 
vyuhas do not possess the qualities other than what is attributed 
to them. Since all the vyuhas are the manifestations of Para- 
Vasudeva , who is actually Visnu Himself, each vyuha possesses 
all the six qualities, though two are predominant in each. 
Further, each vyuha is assigned with specific cosmic and moral 
functions. There arc varying accounts in the Pancaratra texts 
regarding the assignment of these functions to each vyuha. But 
according to the commonly accepted view of Vaisnava acaryas , 27 
the main purpose of the manifestation as Vyuha-Vdsudeva , who 
is regarded the same as Para-Vdsudeva , is to provide an oppor¬ 
tunity to the liberated souls to experience the blissful God 
(muktabhogya) and render divine service to Him. 28 He is not, 
therefore, assigned with either the creative or moral function. 
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Samkar$ana is entrusted with the task of dissolution of the 
universe and promulgation of tastras. Pradyumna is given the 
function of creation of the universe and establishment of dharma . 
Aniruddha is assigned with the work of protection of the 
universe and imparting of the spiritual knowledge. Each vyuha, 
except the first, has thus two functions, a creative and a moral 
one, that is, one related to the basic functions of creation, sus¬ 
tenance and dissolution of the universe and another one connect¬ 
ed with its ethical progress. 

What is the justification for such a division of the gunas and 
the allocation of functions to the three vyuhas? According to the 
Upanisad, Brahman is the cause of origin, sustenance and dis¬ 
solution of the universe. Further, the Puranas including the 
Visnupurdna have advanced the concept of Trinity—Brahma, 
Visnu and Rudra—for the three cosmic functions. Why the three 
vyuhas have to be conceived in order to perform the respective 
functions? These questions need to be answered to prove the 
soundness of the theory of vyuhas , 

Vedanta Desika has provided an explanation for the attribu¬ 
tion of a pair of gunas (guna-niyama) and the allocation of 
specific functions to each vytiha. In his opinion these have to be 
understood on the same principle as that adopted for explaining 
the different updsanas on the same Brahman. 29 There are thirty- 
two types of vidyas or updsanas referred to in the Upanisads. 
Though the object of meditation is the same Brahman, the 
updsanas are named differently on the basis of the different attri¬ 
butes with which Brahman is to be contemplated. In the same 
way when a devotee undertakes meditation on a vyuha form of 
God, he focuses his mind on specific divine qualities and God 
accordingly reveals to the updsaka that form with which the 
latter desires to intuit the former. Similarly, it is the same 
Vasudeva who performs different functions by assuming three 
different manifestations as Samkarsana, Pradyumna and Anirud¬ 
dha because He is the presiding deity of the vyuhas and the 
controller of all activities. 30 

The Puranic concept of three deities as in charge of the three 
cosmic functions is reconciled with the Pancaratra doctrine of 
vyuhas by envisaging two stages of creation (srsti) sustenance 
(sthiti) and dissolution (samhara), viz samasti or aggregate one 
and vyasfior diversified one. The vyuha-Vdsudeva , who is not 
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different from Para-Vasudeva , the very Brahman of the Upa- 
nisad, is directly in charge of the samasti-srsfiy sthiti and sam - 
hdra. That is, He causes the initial process of evolution dissolu¬ 
tion of the universe by His sahkalpa , since He is the Supreme 
Being and controller of the entire universe. As regards vyaffi- 
srsti or the creation of the diversified universe, the Caturmukha- 
Brahma is brought into existence after the Brahmanda or the 
cosmic egg is formed. Here again, the same Vasudeva in the 
form of Pradyumna enters into the body of Brahma yanupravefa) 
and causes the actual creation through him. In the same way, 
Vasudeva in the form of Samkarsana enters into the body of 
Rudra through whom the process of devolution of the universe 
( vyasti-pralaya ) is caused. The task of actual preservation of the 
universe (vyasfi-sthiti) is, however, performed directly by Vasu¬ 
deva in the form of Aniruddha. That is, Aniruddha who is an 
avatara of Visriu performs the function of preservation, whereas 
two separate deities such as Caturmukha-Brahma and Rudra 
are utilized as media for the task of creation and dissolution of 
the universe. 31 We have explained in an earlier chapter how 
Visnu included in the Trinity is an avatara , unlike Brahma and 
Rudra, who are created beings. The Visnupurana also upholds 
this theory. The Upanisads speak of two stages of evolution 
—samasti and vyasti. The evolution of the prakrti up to the 
stage of five gross elements is taken as sama^ti-sr^fi. The creation 
of the physical universe with all its diversity through the quin- 
tuplication ( pahcikarana ) of the five physical elements is vyasti- 
srsti. 32 The first stage is caused by the Supreme Being, while 
the second stage is carried out through Caturmukha-Brahma. 
The Pancaratra treatises which uphold the theory of cosmology 
in terms of emanation believe in three kinds of creation —suddha 
or pure, misra or mixed and asuddha or impure. 33 The first one 
refers to the emanation of the three vyuhas and the second 
covers the intermediate creation with the manifestation of 
kutastha-puru$a (the aggregate of the unmanifested souls who is 
known as samapti-purusa or Hiranyagarbha 34 and the third 
corresponds to the Upanisadic concept of vyasti-srsti or the 
evolution of the prakrti through all its modifications up to the 
physical universe. Thus, there is no conflict between the Pan- 
cariitra theory of vyuhas with the cosmic functions and the views 
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of the Vedanta and Purai^as regarding Brahman vis-a-vis the 
three deities in charge of the cosmic functions. 

In connection with the doctrine of vyuha , we have to consider 
one other aspect which has given room for some controversy. 
Some of the Pancaratra treatises speak of the origin of each of 
the later vyUhas from the preceding one. Thus it is stated: ‘From 
Vasudeva, who is the primordial cause, the jiva in the name of 
Samkarsana originate; from Samkarsapa the manas called Prad- 
yumna originates; and from Pradyumna the principle of egoity 
called Aniruddha comes forth.’ 35 Prima facie, this statement gives 
an impression of the origin (utpattx) of jiva , which is directly op¬ 
posed to the Upanisadic teaching asserting the eternity of jiva. 
On the basis of it, the author of the Vedanta-sutra, prima facie, 
questions the authoritativeness of Pancaratra system. Assuming 
this as the final view of Badarayaija, §amkara in his commentary 
refutes the validity of Pancaratra system, in so far as its philoso¬ 
phical teachings are concerned. Ramanuja, on the contrary, up¬ 
holds the authority of Pancaratra taking his stand on the fact 
that the sutra in question does not refer to the final view. He 
contends that utpatti or the origin of jiva is not to bu taken as 
the birth of jiva . In his opinion, this term in the relevant state¬ 
ment is to be understood in the sense of manifestation ( pradur - 
bhava). What the Pancaratra system teaches is that the Supreme 
Brahman, designated as Vasudeva, out of compassion towards 
the devotees, voluntarily manifests Himself in a fourfold form, so 
as to render itself accessible to the devotees. Ramanuja quotes in 
support of this view a statement from the Pau$kara Samhitd , one 
of the oldest Pancaratra Samhitas which enjoins the worship of 
the four manifestations of Para-Vasudeva by the devoted Brah- 
manas. The Sdttvata Samhitd also affirms that the worship offered 
to the four manifestations of Vasudeva is the same as the worship 
of the Para-Brahman. The Supreme Brahman called Vasudeva 
endowed with the six gunas manifests itself into the subtle forms 
of vyuha and the gross forms of vibhava and the same Brahman 
is attained by the devotees through meditation on any of these 
forms according to one’s qualifications with the aid of karma 
(rituals) and jhdna (meditation). There are sufficient number of 
statements in the Pancaratra literature which point out that by 
the worship of each of the vyuha in an ascending order one can 
attain the Supreme Brahman. That is, from the worship of 
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vibhava aspect, one reaches vyuha and from the worship of vyuha , 
one reaches the Supreme Brahman. Ramanuja, therefore, con¬ 
cludes that Sariikarsana, Pradyumna and Aniruddha are thus the 
mere bodily forms which the Supreme Being assumes. There is 
no question of their being born in the ordinary sense, because 
Sruti declares that though unborn He is born in many ways. 
These four forms are the manifestations of one Supreme Being 
out of His free will for the sake of devotees. These statements of 
Ramanuja 36 sum up the correct position of the doctrine of vyuha 
according to Vaisnavism. 

Some of the Paricaratra treatises speak of sub-vj«A^. It is 
believed that from each vyuha descend three sub-vywfoiy ( vyuhan - 
tara). From Vasudeva come Kesava, Narayana and Madhava; 
from Sariikarsana descend Govinda, Visnu and Madhusudana; 
from Pradyumna manifest Trivikrama, Vamana and Srldhara; 
and from Aniruddha arise Hrsikesa, Padmanabha and Damo- 
dara. Some of these names are common with the names of the 
vibhava manifestations such as Padmanabha, Madhusudhana, 
Narayaria and Trivikrama. The names of Visnu and Narayana 
are also common with the Supreme Deity designated with the 
same names. It is, therefore, difficult to say whether the twelve 
sub-vyuhas are different from the vibhava forms of Visnu. As 
these twelve deities are regarded as presiding deities of the twelve 
suns ruling each solar month (dvadafa adityas), they have to be 
taken as different vyuha manifestations. Each deity is described 
in the Paricaratra treatises with a specific complexion and certain 
ornaments for the purpose of meditation on them. 

The Vihagendra Samhita speaks of twelve additional vyuhas . It 
says that from vyuha -Vasudeva springs another Vasudeva, from 
the latter Purusottama, from him Janardana; similarly, from 
Sariikarsana another Sariikarsana, Adhoksaja and Upendra; 
from Pradyumna, another Pradyumna, Nrsimha and Hari; and 
from Aniruddha another Aniruddha, Acyuta and Krsna. These 
twelve are enumerated after the twelve sub -vyuhas and together 
with the latter, the twenty-four forms (« caturvimsati-murtayahi ). 37 
No convincing explanation for the further subdivision of the 
four major vyuhas is forthcoming in the Saihhitas. Presumably, 
they have been conceived to look after some of the individual 
functions allotted to the major vyuhas. 




218 / Vaisnavism 


Vibhava Avatar a 

This is the third type of avatara. The term vibhava means 
manifestation of the Supreme Lord by assuming bodies similar 
to those of human beings or other living beings. 38 The need and 
purpose of such avatdras have already been explained. The 
vibhava avatara constitutes the most important doctrine of 
Vaisnava theology. The Epics and the Purarias have highlighted 
the importance of the various incarnations of Visnu. The number 
of such incarnations is considered to be infinite ( ananta ). 39 How¬ 
ever, the Sdttvata Samhita which is the oldest Pdhcardtra text, 
enumerates thirty-nine as important avatdras . 40 The same is 
reiterated by the Ahirbudhnya Samhita. The Visvaksena Samhita 
mentions thirty-six avatdras. As there is some difference of opi¬ 
nion among the Samhitas regarding the exact number, Vedanta 
Desika states that the total number of vibhavas is above 30 and 
below 40. 41 Pi|lailokacarya puts it at 36 following the Visvaksena 
Samhita. These avatdras are classified under two categories: 
principal or important ones ( mukhya ) and secondary or subsi¬ 
diary (gauna)} 2 The difference is based on the fact that the 
former refers to the direct incarnations (saksat avatara) that is, 
Visiju Himself with a transcendental body assuming the human 
form and the latter represents the entry of the divine power into 
the bodies of the specific individuals. The latter is also called 
dvesa avatara. Avesa means to get possessed and when an indivi¬ 
dual becomes possessed of the divine spirit it is taken as avesdva- 
tdra. This is of two kinds: (1) the very spiritual divine body itself 
can pervade the body of another individual as in the case of 
Parasurdma (one of the ten Vis^u’s incarnations), in whom God 
pervaded his body; (2) the divine power (sakti) is infused into the 
body of an individual to make the latter carry out the extraordi¬ 
nary acts of creation or dissolution of the universe, as in the case 
of Brahma and Rudra. Sage Vyasa, the author of the Mahd- 
bhdrata , is considered to be a case of amsavatara , 43 According to 
the Vaisnava tradition, the ten Alvars are anupravesdvatdras of 
God. 44 In the same way, the important Vaisnava aedryas such 
as Ramanuja, Vedanta Desika and others are regarded as the 
incarnations of either the divine elements or the very Godhead. 
The basis for this belief is the statement in the Jayakhya Sarh¬ 
hita, one of the oldest Pancaratra treatises. It says that 
Narayana, the Supreme Being assumes the bodies of human 
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beings in order to uplift the human beings immersed in the ocean 
of bondage through the aid of sastra , out of His compassion. 46 
All the incarnations of God, both direct ones as well as the 
indirect ones, take place out of His own will ( iccha) for the pur¬ 
pose of protection of devotees and destruction of evil, as already 
explained. The bodies assumed during incarnation is of spiritual 
character and, therefore, they are not defiled by any kind of 
defects. 

The thirty-nine avataras , as enumerated in the Ahirbhudhnya 
Samliitd 44 are the following: 


1. Padmanabha 

21. Rahujit 

2. Dhruva 

22. Kalanemighna 

3. Ananta 

23. Parijatahara 

4. Saktyatman 

24. Lokanatha 

5. Madhusudana 

25. Santatman 

6. Vidyadhideva 

26. Dattatreya 

7. Kapila 

27. Nyagrodhasayin 

8. Visvarupa 

28. Ekasmgatanu 

9. Vihangama 

29. Vamanadeha 

10. Krodatman 

30. Nara 

11. Badabavaktra 

31. Narayana 

12. Dharma 

32. Hari 

13. Vaglsvara 

33. Trivikrama 

14. Ekarriavasayin 

34. Krsija 

15. Kamatesvara 

35. Parasurama 

16. Varaha 

36. Rama 

17. Narasimha 

37. Vedavid 

18. Plyusaharana 

38. Kalkin 

19. Sripati 

39. Patalasayana 


20. Kantatman 

The origin and nature of each one of these vibhavas is shrouded 
with mysterious mythological episodes. Without going into the 
details which may be found in the Agamas and Puranas, we will 
make a few general observations to bring out their significance. 
The long list of avataras is not given in any chronological order. 
They have taken place in the remote past (time is infinite accord¬ 
ing to Hindu Philosophy) at different epochs ( kalpas ). Some of 
them such as Padmanabha, or the form of Vi§rm from whose 
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naval the lotus grew and from which Brahma was born, goes 
back to the beginning of creation of the universe. The avatdras 
of Vi$ou as Ekarriavasayin or as sleeping on the primeaval waters 
and Nyagrodhasdyin or Vi$iju as a boy floating on nyagrodha leaf 
in whose mouth the Sage Markandeya discovered the dissolved 
universe belong to the period when there was the great deluge 
after the entire universe was dissolved (pralciya). The Vedic 
Mythology refers to the Matsya avatara or Visnu’s incarnation 
as a fish, Kurma avatara or incarnation as a tortoise and Vardha 
avatara or the descent of Vis^u as a boar to uplift the earth 
submerged in water. From the details of the Vedic passages these 
avatdras must have taken place either prior to creation or after 
the dissolution of the universe. Going by the details furnished by 
the Puranas, the avatdras occurred at different yugas 4 7 The 
avatdras of V&mana or Vi$nu as a dwarf to punish the powerful 
demon-king Bali, and Narasimha, Visnu in the form of man-lion 
to kill the demon Hiraijyakasipu and protect the ardent devotee, 
Prahlada, took place in the Krtayuga. The incarnation of Rama 
or Visnu born as the son of the emperor, Dasaratha to kill the 
demon Ravaija, occurred in Tretd-yuga. The avatara of Krsna 
happened in Dvaparayuga. Apart from the time factor, what is 
important to note is that the avatdras are not confined to human 
forms as in the case of Vamana, Rama, Krsna, Balarama and 
Parasurama. They cover the animal forms too, such as fish, 
tortoise, boar, swan ( hamsa ) and a combination of man and ani¬ 
mal, as in the case of Hayagriva (man with the head of the horse) 
and Narasimha (man-lion). Even the plant kingdom is chosen for 
an avatara , as in the case of a crooked mango-tree in the Dantfaka- 
forest mentioned in the Visvaksena Sarhhitd. This establishes 
the fact that all livings beings in the universe which are God’s 
vibhutis or glory are sacred. Though God chooses the human 
beings and animals as objects for His incarnation, He does not 
become defiled by His association with them, because, as already 
explained, He enters into them with His spiritual divine body 
{divyamafigala-vigraha) out of His will (iccha) and remains un¬ 
affected by their defects. We shall discuss this point later. 

The Narayaqiya section of the Mahabharata mentions the ten 
avatdras of Vi$riu, which are popularly known as Dasdvatdras. 
The Vai^ava dcdryas have also given due emphasis to the ten 
avatdras. 48 These are Matsya or fish, Kurma or tortoise, Vardha 
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or boar, Narasimha or man-lion, Vamana or the dwarf, Parasu- 
rama or the Ksatriya king, Rama or the prince of Ayodhya, 
Kfsna or the son of Vasudeva, Balardma or the brother of Krsija 
and Kalkin or the form of Visiju as riding over a horse (yet to 
take place at the end of the Kali yuga). The mention of these ten 
is not intended to minimise the importance of other various 
avatdras. As Vedanta Desika has pointed out, the selection of the 
ten avatdras has been made in order to highlight the distinctive 
purpose served by each of them. Thus, for instance, Matsya 
avatdra was taken to restore the Vedas, the treasure house of 
spiritual knowledge; Kurma avatdra was for the purpose of 
securing the immortal nectar (amrta) for the benefit of devatds 
by churning the ocean; Vamana avatdra was to rescue the three 
worlds by His pervasion in the form of three strides; Narasimha 
avatdra was for the special purpose of destroying the evil forces 
and protection of the pious child, Prahlada from oppression; 
Parasurama avatdra was to destroy the haughty kings ruling over 
the different parts of the earth; Rama avatdra was for the pur¬ 
pose of establishing righteousness in general by the. destruction 
of the wicked forces and in particular to reveal the secret of 
sarandgati as a means of attaining God; Krsna avatdra was also 
intended to establish righteousness and also to impart philo¬ 
sophic knowledge through the Bhagavad-gita ; Balardma avatdra 
was to demonstrate the concept of divine service to God (since 
Balarama represents the mythic serpent, Adisesa who renders 
faithful service to God); The avatdra of Kalkin which is yet to 
take place, will be for the purpose of re-establishing the lost 
dharma . Of the ten avatdras , the incarnation of God as Rama and 
Kr$cia have been accorded greater importance because these two 
are perfect ideal human beings symbolising the very dharma 4 * 
lasted for longer period, unlike the other transitory incarnations 
such as Matsya and Kurma . They have been glorified by the 
Ramaya$a and Bhagavata Purana with full details of their divine 
activities and the different ways of providing protection to the 
pious persons and destruction of evil forces. These two are 
regarded as pQrria avatdras . In the Ramayana the doctrine of 
sarandgati or self-surrender for attaining mok$a is enunciated 
fully, whereas in the Bhdgavad-gltd, the cream of Upani$adic 
teachings is promulgated. Vai$flavism, therefore, attaches signifi¬ 
cant importance to these two avatdras. 
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One other important point to be taken note of in this connec¬ 
tion is that all these vibhava avatdras are similar to an enactment 
in a drama on the stage. The whole cosmic universe is compara¬ 
ble to a theatrical stage and God appears on it putting on diffe¬ 
rent roles with different costumes and enacts the life drama. Just 
like the person acting in a drama with either grief or joy, is not 
affected by it, in the same way God is also not affected by the 
afflictions to which He is subjected during the incarnation. When 
Rama laments the separation from SIta in the Dandakaranya 
forest after the latter was kidnapped by Ravana, it was done 
only to cover up His real divine nature as God and to reveal to 
others that He too is an ordinary human being. The men of 
wisdom with deep philosophic insight and the pious sages who 
have the spiritual vision know the true form of God but for 
others, He appears in the form of an ordinary human being. This 
is what is implied in the Purusa-sukta text which states that wise 
men know His origin. 60 In the Bhagavad-glta , Lord Krsna says 
with a sense of regret that the foolish men (men without spiritual 
vision) insult Him. 51 In another context, He says that one among 
thousands know His true nature. 62 In order to create a convic¬ 
tion and faith in Arjuna that He is the Supreme Being, Lord 
Krsija reveals His universal form ( visvarupa ) by granting him the 
special yogic power to see His real svarupa. There are numerous 
such episodes both in the Ramdyana , Bhagcivatct and other Puranas 
to demonstrate the divine character of the avatdras . It would not, 
therefore, be appropriate to regard the avatdras of God as 
mythological stories written to meet the needs of popular reli¬ 
gion. As explained in the Gita, these are the true manifestations 
of God for the dual purpose of establishing dharma and destruc¬ 
tion of evil. 

Arca Avatara 

The word area means the idol of worship (puja pratimd). 
When God descends in response to our ardent prayers and enters 
into an idol created by human beings for the purpose of worship, 
it is considered as an area avatara . Idols are generally made of 
a metal such as gold, silver, bronze and of stone as well as wood 
according to the choice of the individual devotee on the pattern 
of any manifested forms of Vi$rui such as vyuhas and vibhavas 
and these are duly consecrated according to the religious rites 
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prescribed for the purpose by the Agamas. In response to the 
prayers of the devotees, God who is omnipresent and who has a 
loving disposition towards His devotees, condescend to be pre¬ 
sent in those idols by infusing into them His Divinity, The basis 
for this belief is the statement of the Sattvata Samhita , the oldest 
Pancaratra text, which says that God, by way of assuming a 
divine body corresponding to the idol made by an individual 
(, bimba-sadrsa-vigrahena ) enters into it by becoming indistin¬ 
guishable ( samdgatya) like water in the milk. r,a When this takes 
place, the idol becomes sanctified with the divine presence in it 
(avatisthate). The Visnu-dharmottara enjoins that devotees should 
make an attractive idol of Vi§nu out of any metal or stone, offer 
worship to it, prostrate before it, perform religious rites for it 
and meditate on it; by doing so they become free from all sins. 64 
This is the religious significance of the image worship. 

Justification for Idol Worship 

The idol worship is a very ancient custom which is prevalent 
in all the cultures of the world. In the primitive societies it was 
practised in the form of animism and totemism. In more advanc¬ 
ed societies it is observed through the worship of a media as 
symbol of divine power. In Hindu Religion its practice can be 
traced back to the Vedas. One of the hymns of the Rgveda refers 
to the worship of Visi^u. 56 On the authority of this hymn, Sage 
Marxci, one of the exponents of the Vaikhanasa Agama, enjoins 
that Vaisnavas should worship Vi$nu daily. 56 On the basis of this 
Vedic authority Sage Saunaka also extolls the worship of Vi?nu. 57 
One other hymn of the Rgveda makes an explicit mention of the 
worship of idol as a means of God-realization. 68 The hymn states 
that the Puru$ottama who resides in the farthest place manifests 
Himself in the form of a* log floating on the ocean of Sindhu 
(Indian ocean); it is a divine form and not made by any human 
being (apauruseya) and by offering worship to this wooden image, 
one will attain the Supreme Being. 69 That this hymn refers to the 
idol worship is proved by the fact that Skanda Parana, while 
speaking of the greatness of Jagannath (the presiding deity of the 
holy place, Puri) elucidates this hymn. 60 It is not, therefore, 
correct to say that Vedic Religion is primarily concerned with 
the worship of deities in the form of yajha or sacrificial rites in 
the consecrated fire and that it does not allow the worship of 
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idols. The word yaj etymologically means worship of a deity 
{yaj devata pujayam). Worship is done in four ways: japa or 
recitation of mantras, huta or offering oblations through the 
sacrificial fire, arcana or offering worship to an image of God 
and dhydna or meditation. All the four ways of worship have 
been observed in the Vedic times, according to the capacity of 
the concerned individual devotee, though more emphasis seems 
to have been given to yajha or huta . fll Even in the performance of 
yajha , the individual divine beings have to be invoked by reciting 
the appropriate Vedic hymns in a media such as kusa or blade of 
grass, kumbha or a water pot, agni or the sacred fire. The conse¬ 
cration of God in an idol prescribed by Pancaratra Agamas 
through certain religious rites is similar to it. Thus, consecration 
of an idol with divine spirit and offering of worship to such an 
idol is not a non-Vedic custom. With the deterioration of the 
capacity of the human beings to adopt the other harder modes of 
worship such as yajha and dhydna the Agamas have prescribed 
the simpler method of image worship and developed this doc¬ 
trine fully. In fact the worship in the area form gained prominen¬ 
ce in the Agamas. The hymns of the Alvars singing the glory of 
the idols in the various Vai^ava temples gave added significance 
to the temple worship. This explains the development of temples 
in an increasing way at a later period in the history of Vai§ija- 
vism. The importance of the worship of idols in the temples and 
at homes and the justification for such a practice will be discus¬ 
sed in a separate chapter. 

The arcavatara which constitutes the foundation for image 
worship is considered more significant than the other incarna¬ 
tions of God. The transcendental form of God ( para-rupa) is 
beyond the approach of human beings since it exists only in the 
transcendental realm. The vyuha forms too are unapproachable 
to us. The vibhava forms have already taken place in the remote 
past and as such are not available to us at present for direct 
worship. The presence of God as the indwelling spirit in our 
heart (antarydmiri) though closeby is also beyond the scope of 
worship because the physical sense organs cannot perceive Him. 
Thus, the Divine Being present in the form of arca-vigraha is 
always easily available to us for offering worship. Pijlailokacarya 
has explained by an analogy the five forms of manifestation of 
God and the unique feature of arcavatara. The Antaryami form is 
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comparable to the underground water ( bhugata-jala ) implying 
that without the arduous eightfold yoga practice it is not possible 
to visualise God within, in the same way as the water in the 
underground cannot be obtained except with hard labour of 
digging the ground. The para-rupa of God is like the vast stretch 
of deluge water surrounding the universe ( avarana-jala ) and as it 
exists in a realm far remote from the universe, it is absolutely 
inaccessible to us. The vyfiha forms are compared to the mytho¬ 
logical milky ocean which though exists within the cosmic 
universe is unapproachable by us. The vibhava manifestations are 
analogous to the seasonal flood water, which comes at a particu¬ 
lar time and useful for those living at that time but of no use for 
others at a later period. Only the persons who were living during 
the time of the vibhavdvatdras , would have worshipped these 
divine forms but those of the future generations could not do so. 
The arcavataras are similar to the water present in the pools of 
tne river bed and available at all times for a thirsty person. The 
icons at the temples or at homes in which the divinity is present 
are easily accessible to every devotee at all times. Hence, the 
greatness of area idols is extolled by the Alvars and the Vaisnava 
deary as. 

The later Vaisnava literature speak of four types of arcavatara. 
These are known as svayamvyakta , daiva , saiddha and manuka.** 
Svayamvyakta means self-manifest, that is, God on His own 
manifests Himself in the form of an icon. The idols found in such 
temples as Srirangam, Tirupati, Badarikasrama, Vanamamalai 
and Melkote are claimed to be of this category. Daiva means 
those idols which have been consecrated by divine beings. That 
is, either in response to the prayers offered or sacrifices perform¬ 
ed by the divine beings such as Brahma, God descends on earth 
in the form of an icon. The idol at Varadarajasvami temple at 
Conjeevaram is claimed to be of this type. The third type is 
known as Saiddha , which means those idols consecrated by sages. 
That is, in response to the penance ( tapas ) performed by the 
ardent devotees, God incarnates Himself in the form of an image. 
There are several Vaisnava temples in South India which are 
claimed to be of this category. 63 The last one is called manuka, or 
what is consecrated by human beings. To provide an opportunity 
for the general public to offer worship, temples are constructed 
and idols made of stone or some other material are installed in „ 
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them and the same are consecrated by means of rituals prescribed 
by the Agamas. Most of the Vaisnava temples of later origin and 
those which have been coming up in recent years fall under this 
category. Though every idol duly consecrated is holy and is an 
arca-vigraha or the incarnation of God, tradition accords greater 
sanctity to the first three in general 04 and to the svayamvaykta 
idols in particular. The mystic saints of South India have sung 
the glory of the area idols in the ancient Vaisnava temples in 
their Tamil hymns portraying their direct experience of God. 
About 106 religious centres have been referred to by them and 
these have been regarded as holy places by the Vaisnavas. 65 

The quality of easy accessibility ( saulabhya ) of God in area 
form has been the main source of inspiration for the Alvars and 
the Vaisnava aedryas . God in the area form is available for 
worship to all irrespective of the fact whether one is morally 
meritorious or sinful. Besides, the divine enchanting beauty and 
glory exhibited in the image which can be felt by the ardent 
devotee, transform the minds of human beings and elevate them 
to higher spiritual plane. More than this, as the Smrti texts 
assert, the very sight of an arca-murti removes all the sins and 
thereby makes the persons mentally purer and spiritually richer. 6 * 
The area-vigraha is regarded as subhasraya . Asraya means the 
support and subha stands for auspiciousness. The idol is asraya 
since it serves as a suitable object for dhydna or meditation. It is 
subha because it can remove the sins of the devotees by virtue of 
the presence of divinity in it. Another greatness of area is the 
spirit of tolerance on the part of God. As the Bhagavad-glta 
states, whatever offerings are made with devotion to Him, small 
or big, are accepted as most satisfying. 67 God tolerates even the 
offences committed to Him by the worshippers (, sarvasahisnuh ). 68 

Antaryami Avatara 

This is the fifth kind of manifestation of God as indwelling 
in a subtle form in the inner recess of human hearts for purposes 
of meditation. 68 The term antaryamin also refers to the indwelling 
spirit, that is the Supreme Being who is immanent in all sentient 
as well as non-sentient entities in the universe and who as the 
inner self, controls everything from within ( niyamayati ), as stated 
in the Antaryami Brdhmarta of Bfhadaranyaka Upanisad. In this 
sense, Antaryamin means the Supreme Being known as Nara- 
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yaija. 70 This type of antarydmitva is common to both living beings 
as well as non-sentient objects in the universe. This is not what is 
implied when Vaisnavism speaks of antaryami avatdra. As an 
avatdra , the Supreme Being as residing in the inner recess of 
heart assumes a subtle divine bodily form (vigraha-visisfa) so as 
to enable the upasakn to meditate on God. In Yoga system, 
meditation is twofold —sdlambanci and niralambana. The former 
type which is the first stage of samddhi needs an object that could 
be visualised, whereas the latter which is next higher stage can be 
done on a formless entity ( svarupa ). Before proceeding to the 
higher stage of upasana , it is necessary to meditate on a divine 
vigraha. 

For such yogis as wish to do the meditation on the divine 
Being which is present within one’s own heart, God, out of love 
and compassion, takes on a bodily form (vigraha). This is the 
purpose and justification for manifestation of God as antarydr 
min . This theory is admitted on the strength of the scriptural and 
Smfti texts. The Taittirlya Upanisad refers to the heart as the 
abode of the Supreme Lord and says that at the centre of it, 
Paramatman resides in a subtle form. 71 It also gives a physical 
description of Paramatman as having the complexion of dark 
blue ( nila-megha ) lustre similar to the lightning, very subtle and 
monadic. 72 In a later passage of the same Upanisad, it is stated 
that the Paramatman resides in the heart which is of the size of a 
person’s thumb. 73 The implication of all these statements is that 
Paramatman dwelling in the heart of the upasaka has assumed a 
spiritual subtle bodily form to enable the yogi to perform the 
meditation on Him. One of the thirty-two vidyas or updsands laid 
down in the Vedanta includes dahara-vidya , which according to 
Ramanuja is nothing other than the upasana on the Paramatman 
within one’s heart. If it were pure formless or undifferentiated 
svarupa of Brahman, which is vibhu (omnipresent), it will not 
serve the purpose of meditation for the reason already explained. 
To meet this purpose, God assumes a bodily form. This is the 
significance of antaryami avatdra , which is distinct from all the 
other kinds of manifestations. This fact has been well brought 
out by the Sdtvata Sarhhitd which states: ‘For those individuals 
who have already reached a stage in the upasana by following the 
eightfold yoga discipline, and who wish to do further upasana on 
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the Paramatman residing inside the heart, this Paramatman as 
antaryamin becomes the object of meditation.’ 74 

To sum up, the doctrine of avatara is not an innovation of 
later puranic period but it is well rooted in the Vedas, though 
some of its features might have been developed in greater detail 
in the Pancaratra treatises and the Mahdbhdrata . It refers to the 
fivefold manifestation of the Supreme Lord Visnu also known as 
Para-Vasudeva, from the highest transcendental state {para) to 
that of the subtlest state as the indweller in the human hearts 
{antaryamin). Of the different manifestations, the one in the form 
of area or idol of worship is of supreme importance because of 
the easy accessibility of God to human beings for worship. All 
these manifestations are real and take place primarily for the 
protection of the pious ardent devotees of God {sadhu-paritrana) 
and for the establishment of dharma by way of destruction of 
evil forces. There is no particular time factor when such incarna¬ 
tions should occur but it is a continuous process from the time 
immemorial through the long stretch of infinite time in an endless 
way. God does not become defiled by His descent to assume the 
bodies of human or any living beings since such physical forms 
are taken on out of His pure will and not on account of karma 
and the bodies are constituted of effulgent pure sdttvik spiritual 
substance. Though the incarnations of God appear to ordinary 
human beings as physical substances with all its defects, they are 
in fact divine bodies visualized as such by the yogis and pious 
men of philosophic wisdom and spiritual vision. This is the signi¬ 
ficance of the Vedic statement which says that God though un¬ 
born is born in different ways. Those who know the secret of 
avatara will attain the highest spiritual goal as asserted by the 
Bhagavad-gitd . 76 
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VISNU AND NITYA-VIBHUTI 


In the earlier chapters we have referred to the concepts of nitya- 
vibhiti and Suddha-sattya or pure spiritual sattva quality. Nitya- 
vibhiiti is admitted as one of the six metaphysical categories of 
the Visistadvaita Vedanta. Several theories of Vaisnava theology 
such as the divine body of the Supreme Being, the incarnation of 
God in human or other forms, the divine service by the released 
souls and the existence of an eternal abode of God are all based 
onthe concept of suddha-sattva. It thus constitutes an essential 
doctrine of Vaisnavisrn and a proper understanding of it is, there- 
fore, called for. We shall examine it in the present chapter. 


Definition of Nitya-vibhiiti 

What is nitya-vibhiti? Vedanta Desika defines it as a substan- 
ce constituted of pure sattva, while it is different from the cosmic 
matter comprising the three gunas.! It is also defined as a subs- 
tance constituted of pure sattva, while being self-luminous.? 
According to these definitions, the first essential characteristic of 
nitya-vibhiti is that it should be constituted of pure sattva. Sativa 
generally refersto one of the three qualities of cosmic matter, 
viz., sattva, rajas and tamas. Prakrti and allits material products 
are always characterized by these qualities (gunas) in varying 
proportion. It isnot this saftva quality that is referred to by the 
term of Suddha-sattva of nitya-vibhiiti. On the contrary, it refers 
toa different type of sattva whichis regarded as absolutely free 
from the tinge of rajas and tamas. This would mean that there 
are two types of sattva—suddha which does not possess even in 
the slightest degree rajas and tamas and asuddha which is asso- 
ciated with rajas and tamas.* The prakrti and all its evolutes is 
characterised by the latter, whereas the pure sattva consists of the 
former. This brings out the second characteristic of nitya-vibhiti, 
viz., that it is other than prakyti comprising three gunas (triguna- 
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dravya-vyatirikta). It is, therefore, characterised as svayampra- 
kaSa or self-luminous to emphasise the spiritual character of 
Suddha-sattva as contrasted with the material substance (jaga- 
prakrti). It thus follows that nitya-vibhati is spiritual substance 
(ajada dravya) constituted of pure sattva quality. , 

In Vaisnava treatises the term nitya-vibhiti is applicable to 
the eternal, transcendental universe (aprakrta deSa-viSesa) as 
distinguished from the physical universe which is named as /ila- 
vibhiti. In Vaisnava terminology, the word vibhiti means divine 
wealth or glory (aisvarya).4 In other words, all that belongs to the 
Supreme Lord is His vibhati. That which exists eternally as His 
glory is named nitya-vibhuti. This is the transcendental spiritual 
universe in which the paramapada, the Supreme abode of God is 
located. The physical universe which is also His property is term- 
ed /ilé-vibhiitito signify the fact that it is created as His play 
ground for His own pleasure.® In Vaisnavism, the Supreme Being 
is the Lord of both the realms (ubhaya-vibhiti-ndatha). 

‘In Vaisnava literature the terms nitya-vibhiiti and suddha- 
suttva are generally used as synonymous, because all that exists in 
the realm of nitya-vibhiiti is made of Suddha-sattva. In a technical 
sense the two are distinct because the former is applicable toa 

- transcendental universe, whereas the latter refers to the pure 
Sattva quality. 


Proof for Existence of Nitya-vibhitti 
Does such a transcendental universe exist? What is the justi- 
fication for admitting it? The only proof for the existence of 
nitya-vibhiti is as in the case of God, the Revealed Scripture. 
There are numerous scriptural as well as Smrti texts which speak 
- of such a realm. It is on the basis of an unquestionable authority 
of the sacred texts that Vaisnavism has adopted the doctrine of 
nitya-vibhuti. The Purusa-sitkta says: ‘I know that Supreme Being 
who resplendent like the Sun, exists far beyond the physical 
universe’.6 The expression tamasastu padre or beyond tamas 
(prakrti)in this statement is taken to mean the existence of a 
transcendental realm. The hymn of Rgveda states: ‘He who lives 
beyond this rajas (cosmic universe)’.? There are other scriptural 
texts speaking of the existence of the Supreme Being in the 
parama-vyoma or the highest heaven which is a reference to the 
nitya-vibhati.2 The Rk hymn on Visnu explicitly mentions by. 
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name the paramapada (the highest abode) of Visnu which the 
enlightened seers always see.° As we have explained elsewhere, 
the fact that the Saris (eternally free souls) see such a place all the 
time, indicates its eternal character. The Smrti texts also Iend 
support to this theory. Thus says Visnupuraéna: ‘Those who are 
yogins, who meditate on Brahman continuously with undivided 
devotion attain the Supreme abode, which the enlightened seers 
always see."° The Mahabharata is more specific about the trans- 
cendental realm which is described as divine, eternal, immeasu- 
rable, incomprehensible, primordial and knowable only through 
scripture.!! 


The Nature of Nitya-vibhitti 

According to the Visistadvaita, nitya-vibhiti is infinite in so. 
far as its upper limit is concerned. As regards the lower limit, it 
does not extend beyond the cosmic universe (prakrti) constituted 
of three gunas.!* As the Purusa-siikta states, the physical universe 
covers only a small part (pada) of Visnu’s vibhiti (glory). Pada or 
part implies as explained in the Gita, that the physical universe is 
brought forth froma small particle of God’s infinite energy.™* 
But the rest of His glory permeates the entire higher region. On 
the basis of this, one of the Paficaratra Samhitas describes that 
the realm of God known as Vaikuntha, is infinitely.extensive 
(anantayama) and that the infinite glory of the Lord (tripadamfga) 
manifests itself in the nitya-vibhiiti. The prakrti or cosmic matter 
is also vibhu and ananta (spatially immeasurable) according to 
Visistadvaita but nevertheless it does not cover the nitya-vibhiiti 
since the latter is declared by the sacred texts as existing beyond 
prakrti. 

Though it is self-luminous, it is categorised as acetana or non- 
sentient, as distinct from [svara and jiva, which are cetanas or 
sentient beings. This is a peculiar classification adopted by the 
Visistadvaita Vedanta. Cetana, in this system means that which 
isa substrate or subject of knowledge (caitanya-visista). Know- 
ledge (jfidna) as well as nitya-vibhiti taken as a dravya (substance) 
are acetanas because they are not the subjects of knowledge. That 
is, they only reveal the objects like light but they do not know the 
objects thus revealed as in the case of jivas because they do not 
possess knowledge as a quality. 

This leads to the question whether what is acetana or non- 
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sentient can be self-luminous (svayamprakasa)? The answer is 
given in the affirmative. According to the Visistadvaita episte- 
mology, the function of knowledge is to reveal something and 
while it reveals, it does not require the aid of another knowledge: 
to reveal it. This is the meaning of svayamprakdGsatva or self- 
luminosity. However it is not jaga oran inert object, in which 
case it would not be able to reveal the objects. Svayamprakdsatva 
and ajadatva (spirituality) are not opposed to each other. Jfidna 
and nitya-vibhiiti are regarded as self-luminous in order to bring 
out the fact that they are not material but are essentially spiritual 
in character. 

Even among the Visistadvaitins, some have taken the view 
that Suddhasattva is jada or material and not spiritual in character. 
The reason for holding this view is that in some Paficaratra trea- 
tises the nitya-vibhiti and the objects existing in it are described 
to be of the same nature as God; since God according to the 
followers of Paficaratra is constituted of six attributes such as 
knowledge, nitya-vibhiti too should comprise all the six qualities. . 
But sucha view, they argue, does not sound good since that 
would amount to equating suddha-sattva with a sentient being. 
Hence they contend that nitya-vibhiti is to be taken as jada. 

Vedanta Desika does not agree with this explanation. The 
sacred texts declare that /¥vara is of the essence of jfidna. The 
vigraha or the bodily form of such a Being cannot be made of 
anything other than pure sdattvic substance. If it were made of 
material substance, it would be subject to change and decay. 
Therefore, it is appropriate to accept that Suddha-sattva is of the 
nature of knowledge implying that it is purely spiritual in charac- 
ter. The Paficaratra texts describe suddha-sattva not only of the 
nature of knowledge (jfdnatmaka) but also as self-luminous.!® 

If as a spiritual entity it is self-luminous, the question arises 
for whom it reveals itself? The released souls which are omnis- 
cient in the state of moksa, can apprehend it even if it is not self- 
luminous. The embodied souls do not cognise it in anyway since 
it is transcendental. What is the purpose of its being self-lumi- 
nous? In reply to this objection Vedanta Desika explains that it 
is not necessary that what is self-luminous should necessarily be 
the object of cognition. /svara is self-luminous but He is not 
perceived by us as such. In the same way Suddha-sattva can 
remain self-Iluminous, whether or not it is the object of cognition. 
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The dharmabhiita-jiiana which is an essential attribute of the self 
(jivatman) does not manifest itself during the state of deep sleep 
because it does not then experience any object; nevertheless, it 
dozs not cease to be self-luminous. In the same way suddha- 
sattva is not cognised by us during the state of bondage but it can 
still remain self-luminous by virtue of its intrinsic character. 


The Concept of Paramapada 


The Paficaratra Samhitas and the Vaisnava treatises present 
a highly attractive account of the abode. of Visnu known as 
paramapada or vaikuntha-loka. It consists of beautiful castles with 
towers, halls with thousand pillars etc., and also laid out with 
enchanting flower gardens, trees, streams, lakes etc. Thus, the 
Kausitaki Upanisad' mentions the existence of a lake named ara, 
a river by the name viraja and a tree known as filya and an 
impenetrable residence. Chandogya Upanisad speaks of two seas 
Ara and Nyaanda lake named Airammadiya in the Brahma-loka. 
It also describes the city of Brahman as apardjita (unconquerable) 
and refers to a golden hall built for the Lord.!” Another scriptu- 
ral text says: ‘In that mansion constructed with one thousand 
pillars, there lives the Lord of all the devatas’. The Mehabhdrato, 
Visnupurana and other Vaisnava Puranas contain references to 
the paramapada. The hymns of Nammialvar describe vividly the 
way the individual souls soon after release from bondage are 
received with warm welcome by the celestial beings (God’s 
personal attendants) at the entrance of God’s mansion. Presuma- 
bly based on these ideas RAmanuja in his prose work named 
Vaikuntha-Gadya, gives a highly picturesque description of the 
vaikuntha-loka using such expressions as are beyond anybody’s 
imagination. Following the same line of thought, Vedanta Desika 
excells Ramanuja in presenting a graphic account of the ascent 
to the abode of God in his Paramapada-sopana, a work written in 
Manipravala language (Sanskritised Tamil prose). A non- 
Vaisnavite student of Philosophy may feel that these are imagina- 
tive statements meant to extoll the importance of Visnu’s abode. 
A question, therefore, arises as to whether these are facts or 
fiction created to meet certain theological needs. 

The doctrine of nitya-vibhati and the concept of Suddha-sattva 
which are ‘accepted by Vaisnava theology onthe authority of 
scriptural and Smrti texts including Paficaratra treatises provide 
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sufficient justification for the admission of a higher divine abode 
with all its paraphernalia. According to the Visistadvaita 
Vedanta, the ultimate Reality of Philosophy is a personal 
Supreme Being (Purusotrama) which implies a concept of God 
with a body (vigraha). An impersonal God or an undifferentiated 
pure Being without any form (mirakdra) does not serve the pur- 
pose of meditation and worship by the devotees. Besides, such a 
transcendental Being cannot have relation to the universe and the 
individual souls. The vigraha or body assumed by the personal 
Supreme Being for the benefit of the universe and devotees, 
should be, as we have explained earlier, of spiritual character as 
otherwise a body constituted of five elements is subject to cons- 
tant change and decay. Further the individual souls (jivas) 
according to the Visistadvaita Vedanta, are infinite in number 
and also eternal. Even in the state of moksa, they donot lose 
their individuality and remain ever in their true formas omni- 
scient, blissful, pure, spiritual monads enjoying the full glory of 
God. Besides the released souls, Visistadvaita admits on the 
authority of the scriptural texts the existence of a category of 
souls known as nityas or those who are eternally free. These 
souls, like the permanent attendants of God perform divine ser- 
vice as part of their duty without any selfish motive. According 
to the Upanisads the souls released from bondage can also 
assume bodies, if they so desire, to perform certain divine acti- 
vities at the command of the Supreme Lord either in the higher 
regions or in the physical universe in the form of incarnated 
beings. Even the Supreme Being descends to the earth assuming 
the form of human or other living beings for the sole purpose of 
re-establishing dharma, to protect the saddhus and incidentally, 
punish the wicked persons. The bodies assumed by God during 
His incarnations cannot be considered material since they would 
be subject to destruction or decay. God is always a perfect Being 
untouched by birth, old age, death, karma and suffering (apaha- 
tapapma, Vijarah, vimrtyuh).as the Upanisads state. In view of 
these considerations, the doctrine of nitya-vibhiti, or the trans- 
cendent spiritual realm constituted of suddha-sattva or spiritual 
substance stands justified. 
The kind of -descriptive account of the highest divine realm 
bcparamapada) may be somewhat exaggerated. But it has a reli- 
gious significance in so far as it stimulates in the mumuksua 
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‘strong desire for the attainment of supreme spiritual goal 
(moksa). Moksa in Visistadvaita isa positive concept. It refers 
not merely to the total liberation of a soul from bondage but it 
also leads to a blissful state of existence enjoying in full measure 
the glory of Brahman (paripiirna-brahmdnubhava) leading to the 
kainkarya or service to God. Bhakti or prapatti is enjoined as the 
means to attain that state. In order to enablean individual to 
develop a desire for moksa and promote the practice of bhakti- 
yoga, the Vaisnava dcdryas seem to have presented a vivid des- 
criptive account of the glory of God and His abode. Thus, in the 
introductory opening verse of Vaikuntha-Gadva, Ramanuja 
states: ‘I am presenting the precious topic of bhakti-yoga as 
gathered from the works of Yamuna’.!® Commenting on this 
verse, Vedanta Desika points out, that it is intended to instruct 
the disciples to contemplate the glory of Bhagavan as a goal in 
itself. Periyavacchan Pillai adds further that the narration of the 
divine realm to be attained, the glory of its Lord to be experienc- 
ed and the consequential performance of divine service to be 
performed therein are all intended to create an interest in the 
minds of the listeners.?® ‘ 

In order to be fair to the orthodox Vaisnavites who take the 
‘description of vaikuntha by Ramanuja as factual, a different 
explanation is possible. God in Vaisnavism is the Supreme Lord 
(Sarvesvara) endowed with jfidna (omniscience), Sakti (omnipo- 
tence), bala (strength) and many other attributes par excellence.”° 
If such a Supreme Being can create a wondrous physica! universe 
of variegated character by mere sankalpa or will without any 
other aid. He should be able to create by His very sankalpaa 
spiritual universe with the best of all objects of pleasure (bhogo- 
pakarana) for His own benefit. One need not, therefore, question 
the validity of the descriptive account of paramapada, the abode 
of God. Whether a critic accepts this explanation or not, the three 
Gadyas of Ramdanuja, both in terms of the beauty of their 
language and depth of thought, have deep aesthetic and emo- 
tional appeal for the devotees of Visnu. 


Immutable Character of Suddha-sattva 

In this connection a question is raised whether the entities 
made of suddha-sattva in the transcendental! universe are eternal 
and remain unchanged for all the time? The physical universe 
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comes into existence at a point of time when it is evolved from 
the primordial cosmic matter and it also ceases to exist in its 
manifested form when it is dissolved at a particular point of time. 
It also undergocs modification continuously (satata-vikriyd), 
though the basic causal substance (prakrti) is not totally destroy- 
ed. Evolution is only unfolding of what exists in an unmanifest 
formand dissolution is returning to the original state from the 
manifested form. This is a continuous and never ending pracess. 
The question may be raised whether such an evolution and conse- 
quent change apply to nitya-vibhiiti also which ina scnseisa 
universe, though spiritual in character? 

The nitya-vibhiti is a dravya, one of the six metaphysical 
categories (padartha) admitted in the Visistadvaita system. 
Dravya is defined as that which has states or modification. Nitya- 
vibhati is also eternal but as a substance, it has modifications. The 
abode of God (paramapada) made of pure sdttvik substance is 
also nitya (eternal) and so also all the mansions, pavillions, plea- 
sure gardens created for His own use. The body assumed by 
isvara in the paramapada known as para-Vasudeva-vigraha is also 
nitya.2. But those bodies of /§vara taken out of His own sankalpa 
(will) during the various manifestations and also those assumed 
by the individual souls residing there are not all eternal. Some of 
the products of nitya-vibhiti need not be permanent in character, 
though they are made out of suddha-sattva. The permanent and 
non-permanent character of the products in nitya-vibhitti depends 
on the kind of iccha or safkalpa of Isvara. His sankalpa is of two 
kinds: one known as nityeccha, that is the will of God to make 
certain things endure eternally, suchas the individual souls; and 
anityecchd, that is, the will of God to create things for limited 
duration. The body (vigraha) that God has assumed in His own 
abode bedecked with ornaments and certain weapons, in which 
form He is known as Para-Vdsudeva is permanent like God’s 
svariipa, because of His nitya-sankalpa. On the other hand, the 
bodies assumed by God during His various incarnations right 
from vyiha manifestations to the antaryami form, last for the 
duration of that avatdra since He takes a sankalpa accordingly. 
In the same way, the bodies assumed by the released souls as well 
as nitya-siiris for performing certain specific functions in response 
to the desire of the Lord are not eternal because these are caused 
by the sankalpa of the individual souls fora limited duration. 
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This principle applies to the products found in nitya-vibhiiti. 
Depending upon the will of God, they may be for a limited dura- 
tion or forever. 

Two objections may be raised against this view. The first 
objection is that according to the Vedanta, what exists in the 
beginning prior to creation is sat or Brahman only, as Chandogya 
Upanisad states. If this position is accepted, where is the room 
for the existence of nitya-vibhiti besides sat? Secondly, we come 
across concepts such as evolution or modification of suddha-sativa 
in the form of such products as mansions, pavillions, gardens, 
lakes etc. We also hear of the names of evolutes suchas dkdsa, 
prana, indriyas, pafica-bhiitas, attributes of elements etc. Since 
these concepts imply change or modification, how then can 
Suddha-sattva be regarded as nitya? 

Regarding the first objection, Vedanta Desika replies that the 
nitya-vibhiti falls outside the purview of the universe intended to 
be created by /Svara.22 As the scriptural texts emphatically refer 
to the existence ofan eternal abode of Visnuand also the exis- 
tence of eternally free souls (nityas#ris) in a supra-mundane 
realm, the Upanisadic statement in question is to be understood 
as referring to the creation of the physical universe that is con- 
templated by Brahman and not the region of nitya-vibhiti. This 
isevident from the fact that the word ‘idam’ or (this) in the 
statement implies that the universe which is to be created by the 
will of God, is that one which was in an unmanifest state with- 
out name and form after dissolution and the same to be made 
manifest with name and form after creation. This interpretation 
is supported by another Upanisadic text which explicitly says: 
‘This universe was in an unmanifest state and the same will be 
made manifest.’ In this statement the universe referred to is the 
physical one and not the transcendental realm which does not 
need to be evolved out of prakrti. If such an interpretation were 
not accepted, then the creation of universe would be inconceiv- 
able, because according to the theory of causality, what is brought 
into existence as an effect is from something which already exists 
in either a potential or subtle form. All the schaols of Vedanta 
including the absolute monist such as Samkara has to admit the 
presence of either mayd or Sakti along with Brahman prior to the 
creation. 

Regarding the second objection, it is argued that the kind of 
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modification to which suddha-sattva is subjected is different in 
nature from what obtains in the material world. In the latter case, 
the evolution which is a continuous process from one state to 
another and constant is due to the variation in the three gunras— 
sattva, rajasand tamas—and they are not, therefore, of perma- 
nent character; whereas in the region of nitya-vibhiti the modi- 
fication takes place from one spiritual substante to the other with 
the least amount of change and the products as such remain 
permanent without being subject to further modification or decay 
in accordance with the sankalpa of [svara. As already explained, 
Isvara wills that the objects made out of suddha-sattva should 
remain so for a limited time only, whereas if His iccha or sankalpa 
is that it should be of permanent nature, it will remain so. The 
~ concepts such as &kdsa, Sarira and indriyas, gandha (odour), rasa 
(taste), etc., may be the same in name only but what holds good 
in respect of the entities in physical universe does not apply to 
those existing in nitya-vibhiiti since the latter are wholly spiritual 
or supra-normal constituted of pure saftva. Thus, for instance, 
the akdsa of physical world is not the same as GkaSa of spiritual 
realm. The former, to use a technical word, is prékrta or material 
made out of three gunas of prakrti, whereas the latter is aprakrta 
-or non-material (spiritual) made out of pure saftva. Similarly, the 
physical body of human and other living beings in the physical 
universe is prakrta constituted of the five elements (paficabhiita), 
while those assumed by the Paramdtman and jivadtman in nitya- 
vibhiti arc aprakrta. An idol of metal used for worship is a mere 
piece of metallic sculpture fit for display in a museum, whereas 
the same kind of idol when duly consecrated and installed after 
the prescribed religious rites becomes an aprakrta-vigraha, a pure 
Spiritual entity fitfor worship. This is the significance of the 
concept of Suddha-sattva which constitutes an important theory 
of Visistadvaita religion and which provides logical justification 
for several of its theological doctrines. 
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VISNU AND JIVA 


We have already presented the philosophic doctrine of jiva or the 
individual self as enunciated in the Visistadvaita Vedanta based 
primarily on the teachings of the Upanisads, Veddanta-siitra and 
Bhagavad-gitad.! According to the Vedanta, jiva is essentially an 
eternal spiritual entity (ajada-dravya), whose essence is constitu- 
ted of jfidna (knowledge). As jfidna-svaripa it is sentient in charac- 
ter as contrasted to a material object and self-revealing (svayam- 
prakaéa). It is the knower or the subject of knowledge (jfata), the 
agent of action (Karta) and it experiences both pleasure and pain 
(6hoktd). It is monadic in character (anu), unlike Fsvara, who is 
all-pervasive (vibhu). It is distinct from /§vara but is inseparably 
related to the latter like an attribute is inherent in the substance. 
In the words of the Veddnta-siitra, jiva is an amsa (integral part) 
of Paramdtman, the term amSa being understood in a technical 
sense as that which is always supported (ddheya), controlled 
(niydmya) and dependent (Sesa). Based on these philosophical 
teachings Vaisnavism has developed a few distinctive theories of 
jiva which are of theological significance. We shall examine them 
in the present chapter. 


Types of Jiva 

Jtvas which are infinite in number are classified into three 
categories—baddha, mukta and nitya.?, Baddha means one who is 
bound. These are the souls which are caught up in bondage in the 
form of continuous cycle of births and deaths from a beginning- 
less time duc to the influence of karma. Karma means merit and 
sin (punya-pdpa) caused by the good and bad deeds respectively 
of an individual in the past lives. As karma is variegated in 
character, the lives that the individual souls assume with physical 
bodies are of various types ranging from the highest celestial 
being such as Caturmukha-Brahma to the lowest living organism 
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such as a germ. As long asa soul is bound, it continues to pass 
through the numerous births and deaths until it is finally libera- 
ted from it by means of spiritual discipline (sadhana) as laid down 
by the scriptural texts. 

Mukta means one who has become free from bondage. These 
are the individuals who as a result of some extraordinary merit 
become the object of God's grace and who consequently aspire to 
be liberated from bondage. For this purpose they pursue the path 
of spiritual discipline as enjoined by scripture and by the grace of 
God, they are released totally from the shackles of kurma and 
attain liberation (moksa) leading to the enjoyment of the bliss of 
God forever without a return to the mundane existence. 

The nityas are the blessed souls who have never had bondage 
at any time and who ever exist as eternally free souls in the 
transcendental realm of God engaged in the divine service solely 
for the pleasure of God. The divine serpent, Adisesa, the divine 
bird, Garuda and the divine angel, Visvaksena are the examples 
of nityas. The basis for admission of such a category of souls in 
Vaisnavism is the scriptural text. Thus Purusa-siikta says: ‘There 
(in the realm of God) deities in the name of sddhyds exist from 
time immemorial’.® 

All the threetypes of jivas are intrinsically of the same nature, 
viz., they are of the essence of knowledge (jfdna), putity (amala) 
and bliss (@nanda). They are also eternal, that is, they do not have 
any originin the form of birth and destruction in the form of 
death. In respect of their intrinsic nature (svaripa) the souls are 
neither celestial beings (devas), nor human beings, nor animals. 
nor trees; but the distinction between one individual and the 
other is, however, made on the basis of the type of the physical 
bodies they assume on account of the karma.4 What is common 
to all of them, besides the essential nature of jfidna, Gnandaand 
amalatva is that they are subordinate to Paramdtman (paramat- 
manah Sesah).5 The Vaisnava theology has given added emphasis 
to this characteristic feature of jiva and developed the concept of 
§esatva with all its theological implications. In fact the term jiva 
is defined as that which isa spiritual entity, while dependent on 
God.® On the basis of this definition, jiva is distinguished from 
ISvara who, though a sentient being (cetana) is all-pervasive 
{vibhu) and also the Supreme Lord (Segf); it is also differentiated 
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from material entities as the latter, though dependent on God 
for their existence (sega), are not sentient in character. 


The Concept of Sesatva 

The concept of §esatva or subordination is not a novel idea 
introduced by Vaisnava theology. It is in fact evolved out of the 
concept of Sarira or body referred to in the Antaryami Brahmana 
of Brhadaranyaka Upanisad. The famous passage in this Upanisad 
has described all the entities in the universe, both non-sentient as 
well as sentient, starting from the five physical elements and 
culminating in the soul as the Sarira of Paramadtman. The term 
Sarira is defined by Ramanuja,’ in order to make it applicable to 
all the twenty-two entities enumerated in this Upanisadic passage, 
as that substance which is wholly supported and controlled bya 
Spiritual Being and that which exists as entirely dependent on 
that Being. In other words, all sentient and non-sentient entities 
including the jfvas constitute the Sarira or body of /Svara in the 
technical sense that the former are wholly dependeni on the latter 
for their existence; they are completely controlled by /svara and 
they subserve the purpose of the Supreme Being. Three concepts 
are used to explain the organic relationship that exists between 
Brahman and the universe of cit and acit. These are: ddhdra- 
Gdheya (the sustainer and the sustained), niyanta-niydmya (the 
controller and the controlled) and the Sesi-Sesa (the Supreme 
Lord and the dependent). Jiva in relation to Paramatman is 
ddheya, niyamya and Sesa. It is out of this threefold character of 
the concept of Sarira that the Vaisnava theology has formulated 
the theory of jiva as nirupddhika-Sesa. 


Implications of the Concept of Nirupaddhika-Sesatva 

This concept has several implications. Ontologically, it signi- 
fies that the very existence of jiva is absolutely dependent on the 
svariipa as well as the sankalpa (will) of [§vara. In other words, it 
does not have an independent existence. This position is compa- 
rable to the epistemological theory of substance and attribute. 
An attribute, though distinct from substance, cannot exist by 
itself except as inherent in the substance. An independent exis- 
tence of an attribute devoid of a substance is inconceivable since 
the two are inseparably related. In the same way jiva which is an 
arhSa or an integral part of Iévara derives its existence (sattd) 
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from [§vara. That it endures eternally (sthiti) is also due to the 
fact that [vara wills that it should be so. Further, all the activi- 
ties of jiva (pravrtti)are controlled by /Svara. As the scriptural 
text says,® [svara who is immanent in the jives controls all their 
activities. This would mean that the capacity to think and act is 
given by /§vara, asthe Veddnta-sittra asserts. It isin this sense 
that jive is dependent on God. 

From the theological standpoint, Sesatve has a different 
significance. The fact that jiva is wholly dependent on /§vara for 
its every existence implies that no one else other than /§varacan 
bethe supporter of jiva (ananyddhdra). In other words, jiva is 
supported exclusively by the Supreme Being. Further, such a 
dependence is not conditioned by any other factor. A servant, for 
instance, is dependent on his master but this kind of dependence 
is regulated by the former’s service to the latter for monetary 
benefit. The servant does not depend always on the master since 
such a relation can be terminated at the choice of either at any 
time. In the case of the Supreme Lord and the jiva, it is not so. It 

_18 unconditional which means that the relationship between the 
two is a natural and permanent one, not being influenced by any 
external factors. This is the significance of the term nirupddhika. 

From the teleological point of view, the question arises as to 
what is the sole purpose of the existence of jiva. If the jiva is 
absolutely dependent on God without any freedom of its own, 
what is the important purpose to be fulfilled by it? According to 
Vaisnavism, the jiva is pardrtha, that is, it exists not for its own 
sake but for the purpose of /Svara. The entire universe consisting 
of both sentient souls and non-sentient matter is intended to 
provide joy to the Supreme’ Lord similar to an object of sport. A: 
beautiful garden created by an individual does not derive any 
pleasure for itself but on the contrary, it provides delight to its 
owner. A sweet fruit ina tree does not get any benefit for itself 
but it causes joy tothe person who eats it. In the same way, the 
souls as wellas the material world are regarded as beneficial to 
the Lord. It follows from this view that an individual soul has no 
other goal to achieve than serving [§vara. God-realization is the 
supreme goal or summum bonum of one’s life. Jiva is, therefore, 
regarded as ananya-prayojana or the one who has no other goal 
to achieve than the Supreme Being. Since it is absolutely depen- 
dent on God, it does not also have any other refuge than the 


Visnu and Jiva [ 249 


Supreme Being. It is, therefore, considered as ananya-Sarana or 
one who has no refuge other than God. Elaborating the same 
idea, the jiva is described as ananya-raksyatva or one who has no 
protector other than God, with all its implications that at all 
times, at all places apd in all ways the jiva is being protected by 
I§vara (sarvatra-sarvada-sarvaprakara-raksyatvam).° 

Just as I§vara isthe only goal to be achieved by the jiva. He 
is also the sole means or updya for attaining Him. In Vaisnavism, 
God is regarded both as the goal (upeya) and the means (updya). 
He is upeya because He alone isto be attained as the supreme 
goal of life (purusdrtha). He serves as the updya because the ulti- 
mate success in the observance of the spiritual discipline in the 
form of updsand (meditation) or prapatti (self-surrender) is achie- 
ved by His grace. In view of this the jiva is regarded as ananyo- 
paya or the one not having any other means to adopt for moksa 
than God. 


Jiva as Visau-ddsa 
The Vaisnava theology regards jiva as Visnu-dasa that is, an 
individual is a subservient person to Visnu. Though this concept 
isnot different from the concept of paramdtma-Sesa mentioned 
earlier, the former is more meaningful than the latter. The word 
§esa isa general term whichis applicable to all that exists in the 
universe other than God. It covers both the sentient souls as well 
as non-sentient material objects. The word dasa is more specific 
.and applies exclusively to living human beings as well as celestial 
beings.!° Only they have the capacity to worship God and s<elc 
redemption. In order to cstablisha closer religious communion 
with God they regard themselves as ddsas or servants of God. 
Moreimportant than this, by the submission of an individual with 
all humility to the Almighty, he would be able to shed the egoism. 
The feelings of I-ness (ahamkara) and mineness (mamakdra) 
which are the natural mental tratis caused by lack of philosophic 
wisdom, are the real enemies of human beings aspiring for spiri- 
tual progress. These are unethical traits causing obstruction to 
the realization of the existence of a higher Divine power. Hence 
all religions emphasise the need to forsake the egoistic tendencies 
and develop the ethical virtue of humility with faith in the 
Supreme Being in order to attain the higher spiritual goal. The 
concept of ddsatva as developed by Vaisnavism is intended to 
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promote the spiritual progress by way of realizing through 
philosophic knowledge that as individuals they are humble before 
God and that they should, therefore, submit themselves as sub- 
servient beings to the will of God. A person who develops this 
kind of mental attitude with the utmost faith and unshakable 
conviction that God is the sole protector and that he is a humble 
being like a doll in His hands does not have to be affraid of any- 
thing. Such a mental disposition gains added significance in the 
context of the self-surrender to God seeking liberation from 
bondage. The term namah used in the esoteric mantras, which 
ordinarily means salutation, has the deeper implication of negat- 
ing this kind of egoism (na-mama). 


The Concept of Bhadgavata-Sesatva 

The concept of da@satva has been further expanded by Vais- 
nava theology to include the subordination not merely to Visnu 
but also to His consort, as well as to His devotees known as 
bhdgavatas. The subordination of jiva to the divine couple is 
justified by the doctrine accepted by Vaisnavism that Sriyah- 
pati or the Supreme Being as integrally related to Sri constitutes 
the ultimate Reality. As Laksmi Tantra points out, Lord Visnu 
as associated with Goddess Laksmi is the saviour (raksaka) for 
all.11 The Katha Sruti while interpreting the letters a, u and ma of 

_ the word ‘om’ which is known as the prayava or the mystic sylla- 
ble, explicitly states that the letter a stands for Visnu, the Sove- 
reign of the universe, the letter u means Laksmi who was lifted 
by Visnu when the former as a presiding deity of the universe 
was immersed in water; the letter ma implies that the jivaisa 
dasa of the divine couple. 

The extension of sesatva of jiva to the Bhdgavaras is a distinc- 
tive contribution of Vaisnavism. The subordination to Godly 
men does not merely mean that one should show respect to them 
but he should also render services to them (kainkarya). The 
justification for the worship of the Bhdgavatas is provided by 
Vaisnavism on the authority of the religious texts which enjoin 
the worship of God’s devotees as a religious duty which will 
please God. Thus, says the Padmottara Purana: ‘Of all the forms 
of worship the one offered to Visnu is the best; but even superior 
tothisis the worship offered to the devotees of Visnu’.!® The: 
Mahdbhdrata states: ‘I (paramdtman) have great affection to. 
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those who are devoted to my devotees; therefore, one should 
offer service with devotion to them’.!4 There are several such 
statements in the Mahabharata andthe Puranas." It is stated in 
the Gita that the devotees of God are very dear to Him.1* We 
can also find a philosophical justification for the worship of 
Bhdgavutas. According to the Visistadvaita Vedanta, God is 
immanent as antarydmi in all living beings and the worship offer- 
edto them ultimately goes to the God within. The Veddnta- 
sutra and the statement inthe Mahabharata support this theory. 
According to the Veddnta-sitra, the updsand enjoined on Indra is 
interpreted to mean updsandé on the Paramdtman who is the 
antardtmé of Indra and not Indra’s soul. The Mahdbharata says: 
‘Those who worship the manes, the devetas, the Brahmanas and 
the fire (a@gni) worship only Visnu who is the antardtmé of all 
these.”!? Taking all these facts into consideration, Vaisnavism 
maintains that the jiva isa dasa to the devotees of Bhagavan 
Visnu (bhdgavata-Sesa). The Vaisnava treatises as well as the 
hymns of Alvars have extolled the service to Bhagavatas as the 
greatest religious act of a Vaisnava. To emphasise its importance, 
they even go to the extent of commending thata true Vaisnava 
should accord the highest respect and devotion even to the person 
of the lowest caste as long as he isa true devotee of Visnu. We 
will discuss the subject of Bhdgavata-kainkarya or service to 
Bhagavatas in a later chapter. 


Freedom of the Soul 


In this connection we may examine an important ethical issue 
relating to the freedom of the soul. If an individual is absolutely 
dependent on God and if all his mental as well as physical activi- 
ties are controlled by the latter, does he have any freedom at all 
to act on his own? If not, is he then responsible for the good or 
bad deeds he performs? The concept of nirupddhika-Sesatva as 
conceived by Vaisnavism gives the impression that the jiva is 
almost similar to a lump of earth without any freedom of its 
own. In that case it would not be subject to the scriptural com- 
mands requiring observance and non-observance of certain acts. 
If an individual is not subject to the moral dictates of the sastra, 
he would not also be subject to karma in the form of merit and 
sin, which cause the bondage involving the cycle of births and 
deaths. Then there would be no need to seek redemption of sins 


252 { Vaisnavism 


from God for obtaining final liberation. We have examined this 
issue in the chapter on the ‘Nature of Individual Self’ and given 
an explanation as provided by the Vedanta. We will consider here 
the answer offered by Vedanta Desika from the theological point 
of view.!® The dependence of jiva on Paramdtman (pdaratantrya) 
does not affect the freedom of an individual to respond to the 
dictates of the sacred texts. In fact, itis helpful to him to obey 
the laws. If the individual self enjoyed unchecked freedom like 
ISvara, he would not be subject to any external commands. If he 
were a non-sentient material object like a piece of stone, the 
commands have no meaning. If he were a sentient being like an 
animal, he would not be fit to obey the orders, because of the 
incapacity to understand the ethical laws. Fortunately, jiva isa 
human being endowed with the mental capacity to think and also 
the physical ability to function. As the Upanisads and the 
Vedanta-sittra point out, an individual self is the knower (jfiata), 
the doer (Karta) and the enjoyer (bhokrd). The ethical codes laid 
down by the sacred texts are meaningful only in his case. Though 
an individual may be dependent on [svara, he has freedom to 
respond to the commands of the sacred texts since he has been 
gifted by God with the intellectual and physical powers. In other 
words, God has granted to every individual the innate capacity 
to think (citsakti) and the physical ability to function (pravrtti- 
Sakti) with the freedom to follow His commands. Nevertheless, 
the jIva isa dependent being (paratantra) only in the sense that 
the capacity to think and act is derived from the unchecked 
freedom of the Supreme Lord. As stated in the Veddnto-siitra, 
the kartratva or doership of jiva is caused by Paramarman because 
it is stated so in the Sruti and Smrti texts." As kartd or the agent 
of action, the jiva is also bhoktd or the enjoyer of the result of 
action in accordance with one’s own decds of the past lives. As 
explained earlier, the jivais kartad in the sense that it is the subs- 
trate (aSraya) for effort (krti). Effort is caused by a desire to do 
an act. Itis, therefore, a mental modification or an avasthd of 
jfidna. It isnot to be confused with the actual physical activity 
which follows subsequent to the desire to do an act. As the jiva 
is only the @sraya for the krti, the change involved in the physical 
activity does not affect its svaripa. The same explanation holds 
good for jiva being the bhokta. Bhoga is an experience in the form 
of pleasure and pain, which are different states of jfdna. As the 


Visnu and Jiva | 253 


jiva isan d§raya for such states of experience, it is regarded as 
bhokta or enjoyer of pleasure and pain. 

The fact that the action of jiva is controlled by Paramdtman 
does not affect the individual freedom. Ifjiva had no freedom 
to act, the scriptural injunctions enjoining duties to be per- 
formed by the individual will have no significance. This is not 
so. As we have explained in an carlier chapter, a distinction is 
drawn between the initial action of an individual and his sub- 
sequent activity. In all human effort, the individual initially 
wills to do a thing. To this extent he is free to do what he desires. 
Based on this initial action, the subsequcnt activity which fol- 
lows it is approved by /§vara. By according such an approval, 
Ivara prompts the individual to proceed further (pcremdimd 
tadanumatiddnena pravartayati).® If it were not so, the Vedic in- 
junctions in this regard would become meaningless. Even though 
i§vara gives his approval to the activity initiated by an individual, 
He does not become the Aartd or the doer. He is only a Adrayita 
or one who causes the jiva toact.21 The real karid is the individual 
concemed. It isin this sense that Jévara is considered to be the 
controller of human action and to this extent the human freedom 
of an individual, though he is paratantra, is not affected.” 

The sesatva or dasatva is a permanent characteristic of the 
Jiva. If this be so, it would follow that the character of subordina- 
tion endures even in the state of moksa. But according to the 
scriptural texts, when the jfva becomes totally liberated from 
karma, it becomes a free individual (svatantra) and also omni- 
scient. The jfva in the state of moksa attains the status of equality 
with [svara, according to the Mundaka Upanisad.* How then the 
jiva which by its very svariipa is a dependent being is considered 
equal to /Svara who, on the contrary, enjoys supreme freedom? 
Another question which is raised in this connection is: how such 
a dependent jiva can be regarded as svatantra or a free soul in the 
state of moksa, as Sruti text claims?™ 

Regarding the first question, Vedanta Desika answers that 
the Upanisadic text which speaks of equality between the 
muktatmd (the liberated soul) and /svara is in respect of the 
blissful experience (bhogamadtra) as Vedanta-sitra states. There 
is a fundamental difference between jiva and I§vara. The latter 
is the cause of the universe (jagat-kdarana), which is the unique 
characteristic of /’vara, whereas the former does not have such 
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a power to create the universe. In a weighing scale a piece of 
gold and a lump of poisonous substance may be found to be of 
the same weight but the two are not equal in every other way. In 
the same manner, the fesatya of jiva is not affected even in the 
state of moksa, though it becomes equal to /§vara in respect of 
jiidna and Gnanda. A fuller discussion of the equality of jiva with 
Paramdatman is given in the chapter on the Nature of moksa. 

Regarding the second question, it is explained that jiva is the 
body (sarira) or amsa of Paramdétman in a technical sense as 
established by the Antaryadmi Bradhmana. As a Sarira of Param- 
atman, jiva continues to be dependent on Paramdtman even in 
the state of moksa. The intrinsic nature of jiva as paratantra 
does not change with the attainment of liberation. The change is 
only in respect of the physical body caused by karma which ceases 
to exist. Jiva is free only in the sense that it is no more subject to 
karma. Dasatva or subordination caused by the influence of 
karma leads to suffering and it is undesirable. But ddsatva to 
iSvara arising as a result of the very svariipa of jiva does not 
cause any affliction and in fact itis most desirable in so far as 
Jjiva has freedom to do any kind of divine service that it chooses 
in accordance with the wishes of the Lord.” Such a ddsatva in 
the state of moksa does not conflict with the freedom that the 
soul enjoys in the state of moksa to do divine service. 


Bondage of the Soul and its Removal 


We have so far discussed one important theological concept 
of jiva as nirupadhikasesa of [svara with all its implications. We 
shall now examine another aspect of jiva referring to its 
intrinsic capability of attaining the blissful state of existence 
enjoying the Brahmananda and consequently the rendering of 
divine service in the state of moksa. This is known as niratisaya- 
nanda-yogyatva and aSesa-kainkaryaikaratitva. It means that 
jiva has the intrinsic capacity to experience divine bliss par 
excellence and to perform all divine service. Both these are 
important concepts in Vaisnava theology since they justify the 
possibility of bondage and the need of its removal. The jiva, as 
we have already explained, by virtue of its intrinsic character is 
essentially of the nature of knowledge, bliss and -purity. The 
religious literature compares it to the precious gem (kaustubha) 
worn by Visnu on his chest, implying that it is sacred and dearest 


Visnu and Jiva { 255 


to God. It is described variously as a boy (kumdra), as a son 
(putra), as a disciple (Sisya), as a dependent (Sesa) and as the 
servant (dasa) of God. It should have been on par with the 
eternally free souls (nityaséris) enjoying the divine glory and 
perform service to God in the transcendental realm. How then 
such a jive deserving to enjoy the godly status remains a fallen 
individual devoid of the supreme happiness and caught up in the 
cycle of numerous births and deaths? The answer to this 
question is that all this is due to the sheer ignorance of its true 
nature. The ignorance which is termed as avidyd refers to the 
mistaking of non-self (the physical body) as self (andtmani 
-dtmabuddhih) and the delusion of oneself as a frce individual 
(svantradtmebhrama) thereby denying the existence of a higher 
power that controls all our destiny. The origin of avidyda is 
inexplicable and it is, therefore, treated as beginningless (anadi). 
In other words, the association of avidya with jiva does not 
occur at any particular point of time and hence it is regarded as 
beginningless like the continuous flow of the water in a stream. 
This is similar to the analogy of seed and sprout. Whether seed 
came first or the sprout came first is inexplicable. The process 
goes on indefinitely from time immemorial. 

Is it possible at all that sucha jiva which is intrinsically pure 
should be subjected to ignorance causing the deprivation from 
attaining its true status? The answer is given in the affirmative. 
This point is explained on the analogy of a young prince who 
was lost in the jungle while the king was on a hunting errand. 
The child who was picked up by a hunter and brought up ina 
different environment adopted the mode of life of the hunter 
and thereby got deprived of the knowledge of his right to ascend 
the throne. In the same way, the jiva too out of ignorance of 
its true nature stands denied of its divine status. 

Though bondage caused by avidya has no beginning, it has 
an end. There is an escape from this miserable condition of jiva, 
as there is an escape for the prince from the life of the hunter. 
In the case of the prince, some sages living in the jungle acciden- 
tally recognise the boy by his external appearance as one 
belonging to the royal family and taking pity on him, endeavour 
to get him out of this situation by training him in such appro- 
priate manner as to make the boy realize his true nature and 
eventually arrange to get him reunited with the king. In the case 
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of the individual jiva, who is caught up in bondage, some pious 
men chance to come across him and through his parents, impart 
to him the knowledge of the true nature of the self thereby 
creating an interest in the religious pursuits. Such an individual 
in whom a general interest in religion is kindled, will secure a 
qualified preceptor through whom he will be able to acquire 
philosophic knowledge leading to the observance of the prescribed 
spiritual discipline for attaining moksa. The acquisition of an 
acarya or preceptor is not accidental. It happens as a result of 
sukrta or merit acquired by the individual in some previous birth 
and also by the grace of God. God showers his grace ona 
particular individual on the basis of the specific merit acquired 
by that person, as otherwise He would be open to the criticism 
of partiality. There are six factors which cause the acquisition 
of a right preceptor by an individual. These are: the natural 
friendly disposition of God to save mankind; the merit acquired 
by an individual accidentally; on the basis of sucha merit, the 
showering of God’s grace on him; the right religious attitude of 
a person without any hatred towards God and His glory; and 
lastly the accidental acquaintance with pious Godly men and 
dialogue with them.’ This is the manner in which an individual 
soul which is caught up in the ocean of bondage from time 
immemorial gets an opportunity to escape from it and attain the 
realm of God to enjoy the eternal unsurpassable happiness. 

Only such individuals as have acquired the right philosophic 
knowledge and developed a detachment towards the worldly 
pleasures which are of transient character and consequently a 
yearning for the attainment of God are regarded as mumuksus. 
The word mumnuksu means one who desires to be liberated from 
bondage. Such a desire does not spring in everybody. It comes 
to those who, after proper study and understanding of the 
Vedanta have realized that life in this universe is full of suffering 
as Visnu Purdna points out.*® Even the celestial happiness such 
as the life in svarga is of transitory character as compared to the 
bliss in the realm of God. The so-called worldly pleasures are 
short-lived, unstable, preceded by physical suffering, mixed with 
grief, lead to grief, cause further delusion and stand opposed to 
the happiness to be derived by meditation on Godhead. Witha 
fuller realization of these facts a mumuksu should develop a 
sense of total detachment from all worldly things and devotion 
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to God.® This is known as vairdégya. Only such an individual as 
developes the vairdgya is fully qualified to seek moksa and he is 
the genuine mumuksu. 


Obstacles for Attainment of Supreme Goal 


It may be relevant to take note of the factors which constitute 
the obstacles for the attainment of the highest spiritual goal 
(prapti-virodhi) as outlined in the Vaisnava treatises. The major 
obstacles is the combination of avidya, karma and vasana. Avidya 
in this context, as already explained, stands for ignorance of the 
true nature of the self. It refers to the mistaking of the physical 
body for self and thinking oneself as independent (svatantra) 
without being aware of one’s. absolute dependence on /¥vara. 
Karma refers to merit (punya) and sin (pdpa). The performance 
of a good deed causes punya and the performance of what is 
prohibited by sacred text leads to papa. Punya and papa in 
Vaisnavism refer to the pleasure and displeasure of God 
(anugraha and nigraha). The word vadsandé means the latent 
impression generated both by Aarma as well as avidya. That is, 
by doing a deed, good or bad, one develops an innate tendency 
to do the same thing again and again. Avidyad or ignorance 
causes attachment to the body. Thus, vasand prompts a person 
to do the deeds, good and bad, causing punya and papa respec- 
tively. These in turn generate ignorance (avidya). Asa result of 
ignorance, onc again indulges in deeds prohibited and thereby 
intensify the sins. This in turn, will cause bondage in the form 
of being born again. In this way, it gocs on like a wheel with 
chain reactions. The primary factor which is responsible for this 
kind of involvement.in the continuous bondage is the displeasure 
of God (nigraha) incurred continually from time immemorial by 
disobedience of God’s commands.) As a punishment for it, 
God causes the soul to be associated with the physical body, 
mind and sense organs and makes the individual soul become a 
slave to the body and sense organs. The punishment imposed 
by God may take different forms depending upon the magnitude 
of the sin. A soul may take birth in lower forms of life such as 
animals, insects ctc., in which case there is absolutely no chance 
of acquiring any kind of philosophic knowledge. Even if one 
were lucky to get a birthas a human being it is possible that he 
is misled by the wrong teachings of the atheists. If one can 
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escape it, he may be influenced by wrong knowledge which like 
a magical curtain hides the true nature of Reality and causes 
greater attachment to worldly pleasures. By repeatedly commit- 
ting religious offences, one is dragged into the cycle of births 
and deaths. It is possible for some individuals to acquire Vedic 
knowledge but they may be tempted to aspire for celestial 
happiness in the form of svarga by worshipping the lower deities 
and thereby deprive themselves of the opportunity of attaining 
moksa. Even those who undertake meditation (updsand) may 
not achieve the supreme spiritual goal. Updsana is of different 
kinds, depending on the type of object to be meditated. A person 
may meditate on prakrti (cosmic matter), or the lower deities 
such as Indra or on one’s own self. Though all such updsanas 
give certain types of higher spiritual powers, they do not lead to 
moksa. Even the state of kaivalya which is the goal of meditation 
on the self, falls short of moksa.** Thus, the bhagavan-nigraha or 
the displeasure of God incurred by the repeated commitment of 
sins can prevent a person from achieving the liberation from 
bondage (moksa). Only the most fortunate soul which comes 
under the purview of bhagavadanugraha or the grace of God is 
capable of achieving it. It is difficult to find out who is sucha 
fortunate person to be blessed or who is the unfortunate one not 
to be blessed. The only remedy to overcome the greatest 
obstacle in the way of attaining moksa is, as Ramanuja has 
emphatically stated, to seek the refuge or protection of Visnu, 
the Supreme Deity by means of total self-surrender (tasya ca 
vasikaranam tat Sarandgatireva). This is the crux of the 
Vaisnava religion. We shall discuss this theory in detail in the 
subsequent chapter. 


Notes 


1. See Chapter 3. 

2. Pillailokacarya adds two more categories of souls: smumuksus or souls 
which desire liberation and kevalas or the souls that are interested 
in attaining the state of kaivalya, a place where without rebirth they 
enjoy the bliss of the individual self. 

See Arthapaticakam, pp. 41-42. 

3. Purusa-sukta (Yajurveda recension), 18. 

te ha nakam mahimanahsacante; 
yatra pirve sadhyah santi devah. 


14, 


28. 
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The words sddhyak devadh are interpreted as nitya-suris who already 
exist eternally in the néka (the eternal abode of God), 

See also RV 1.22.20. tad visnoh paramam padam sada pasyanti surayah. 

In this hymn the word sirayah is taken to mean the eternally existent 
souls (vétya-stiris). 

See Chanter I p. 9. 


. See VP 11.13.98. prunitsna devo na naro na pasuh na ca padapah. 


Sarirakrtibhedastu bhipaite karmayonayah, 


. See RTS [. sridndnandamayastu atma Sesohi paramdatmanah. 
. Ibid, V. p. 86.  svatak Sesatve sati cetanatvam, 


RBIL1.9. 
See Chapter 2, p. 60. 


. Taittiriya Aranyaka, ULAL.21. antah pravistak Sasta jananam 


sarvatmnd, 
See also BG XVIII.61. 
i§varas-sarvabhitanam hrd-dese arjuna ristati; 
bhramayan sarvabhatani yantraridhani mayaya. 
RTS XXVII p. 208. 


. See I§vara Samhita (quoted by VD in RTS). ddsabhatah svatas- 


sarvehydtmdnah paramatmanah, 


. LT XXVINL14. laksmydsaha hrsikeso devya kérunya-ripayd, 


raksakah sarvasiddhante vedantesu ca giyate. 


. Katha Sruti (referred to in Vaisnava treatises but is not extant), 


akarena ucyate visyuh sarvalokesvaro harih ; 
udhArta visnund laksmih ukdrenocyate tathd. 
makarastu tayoh dasah iti pranava laksanam, 


. Padmottara Purdna, XX1X.81. drddhandnam sarvesam visnoraradhanam 


param, tasmat parataram proktari tadiydraddhanam param. 
Mbh XIV.116.23. mama madbhakta-bhaktesu pritirabhyadhika bhavet ; 
tasmat madbhaktabhaktasca pijaniya visesatah. 


. See RTS XVI pp. 126-27. 
16. 


. Mbh XIE.355.24. ye yajanti pitrn devan brahmandn sahutasanan; 


BG VIIE.18. sa ca mama priyah. 


sarvabhiitantardimanam visnumeva yajanti te. 


. See Virodha-parihara, pp. 372-73. 
. VS II.3.40. pardattu tat-sruteh, 


RB II.3.41. 


. See RTS XXIX p. 255. 
. See FVV pp. 201-02 for further details on this subject. 
. See MUp 3.1.3, nirafijanah paramam samyamupaiti, 


ChUp VII.25.2. sa svardd bhavati. 


. VS 1V.4.21. bhogamdtra samyat. 
. See SD Vada 37, dtimatattvavidar: pumsdm yaddasyam ldsyakdranam, 
. See RTS I. iSvarasya ca sauhardam yadrcchdsukriam tathda ; 


visnoh katdksam-advesam-dbhimukhyam ca sdtvikaih. 
samnbhadsanam sadetanihyacdarya-praptihetavah, 
VP 1.17.69. sarvarn dukkhamayam jagat. 
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29. 


30. 


31, 
32. 
33, 
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See RTS VII p.102 All sensual pleasure are subjected to these seven 
limitations: alpatva, asthiratva, dukkha-milatva, dahka-misratva, 
duhkhodarkatva, viparitabhimanatva and. svabhdvikdnanda-viruddhatva. 
Ibid. (quoted from Barhaspatya Smrti). ; 

paramdimani yo rakto virakto aparamatmani. 

See RTS IV p. 83. 

See Chapter 5 fn. 29 p. 119. 

RBI.4.1. 

See also BG XVIII.62, tameva saranam gaccha. 
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PRAPATTI AS MEANS OF 
ATTAINMENT OF VISNU 


Prapatti as a direct means (updya) to attain moksa is a distinctive 
doctrine of the Vaisnava theology. According to the Visistadvaita 
Vedanta, bhakti-yoga and prapatti-yoga are the two important 
sddhanas (means) for achieving the supreme spiritual goal 
(parama-purusartha). While the Upanisads have laid more 
emphasis on updsand, which is the same as bhakti-yoga, the 
Vaisnava treatises have accorded greater prominence to prapatti. 
Both have been sanctioned by the Sruti and Smrti texts and they 
have been advocated as alternative means for moksa intended 
for two different categories of individuals with different capa- 
cities and conditions of eligibility. As explained in an earlier 
chapter, bhakti-yoga is a rigorous discipline and is restricted to 
certain class of individuals. On the other hand, prapatti is 
recommended as an easier path intended for all without any 
restriction of caste, creed and status of individuals. In view of 
this, the Vaisnava dcdryas right from the time of Nathamuni 
have given preference to prapatti and advocated it as the easier 
means of moksa. Prapatti has, therefore, assumed significance in 
Vaisnavism. We have dealt with bAakti-yoga in the Philosophy 
section and we shall now cxamine the doctrine of prapatti. 


Meaning of the Term Prapatti 

The term prapatzti is derived from the root words pra-pad; pad 
means to move and pra implies in the best manner. In the context 
of updya, the term implies total self-surrender to God as the sole 
refuge. A more appropriate Sanskrit term for prapatti is dtma- 
niksepa or bharanydsa, that is, to place the burden of the pro- 
tection of the self in the care of God. It is also known as 
Sarandagati, or seeking God as the sole refuge. 
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Antiquity of the Doctrine 

Before we go into the details of the nature of prapatti, we 
should take note of the fact that this doctrine is very old having 
its roots inthe Vedas. There are numerous statements in the 
Regveda referring to the basic principle of Sarandgati, viz., that an 
individual pleading his inability to achieve a desired object seeks 
with fervent prayer the help ofa divine power. The famous Rk 
hymn addressed to Agni? which is reiterated in the /savdsyo- 
panisad states: ‘O Agni, lead us along the auspicious path to 
prosperity, O God, who knowest the means of attainment, 
remove all the obstacles coming in our way; we shall offer unto 
Thee salutation with the expression of namah.’ According to the 
interpretation of Vedanta Desika, Agni in the hymn refers to the 
Supreme Being as its antaratma and the word namah signifies the 
act of self-surrender to God.? Another hymn states explicitly 
that the person who offers prayer with the expression of namah 
(implying self-surrender) is to be regarded as one who has 
performed a good sacrifice (sedhvarah) almost equivalent to the 
formal sacrifice done in the consecrated fire by offering the 
faggots (samit) along with the recitation of the mantras. The 
interpretation of this hymn in favour of self-surrender (dtma- 
nyasa) is upheld by the Ahirbhudhnya Samhita. The Vedic seers 
were fully conscious of the fact that none other than the Divine 
Being is capable of protecting man from the ocean of bondage.® 
God is regarded as a dear friend and near relative of all human 
beings. He is compared to the non-leaky boat that can safely 
take persons from one shore to the other, through the turbulent 
waters of life.? The Vedic seers have, therefore, sought in all 
their prayers the grace of God for achieving their desired 
objectives. 

The Upanisads have given expression in clearer terms to 
prapatti as a means of moksa. Thus, the Svetdsvatara Upanisad 
says: ‘I as an aspirant of moksa seek refuge in that effulgent God 
who creates Brahm4 first and who verily delivers to him the 
Vedas, etc.° The Taittiriya Na@radyana Upanisad extolls nydsa 
(prapatti) and enjoins that the self is to be surrendered to 
Brahman with the pranava mantra.” The Kathavalli Sruti which 
is not extant but frequently referred to by Vedanta Desika and 
other Vaisnava dcedryas, contains the secret mantra known as 
dvaya whichenunciates the essence of Sarandagati (self-surrender).!° 
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The Itihasas, Puranas andthe Paficaratra Samhitas uphold the 
observance of Sarandgati as the direct means of attaining not 
only moksa but whatever an individual desires. The Ramdyana 
is regarded by the Vaisnava acéryas as a Sarandgati Sastra ora 
sacred work expounding the Sarandgati-dharma. The Sarandgati 
observed by Vibhisana, sceking the refuge of Rama is cited asa 
classic illustration of prapatti. In the Mahabharata and Bhdga- 
vata Purdna there are several episodes glorifying Sarandgati. In 
the Bhagavad-gitd which is part of the Mahabhdrate, Lord Krsna 
enjoins Arjuna to observe Sarandgati as a last resort for attaining 
God, if other harder paths of yoga such as bhakti-yoga is found 
difficult. The verse on this subject which appears in the con- 
cluding portion of the Gita is upheld as an important mantra 
(carama-sloka} by the Vaisnavas enunciating prupatti as an 
alternative means to moksa. The Laksmi Tantra and the Ahir- 
bhudhnya. Samhita, two older and important Paficaratra treatises 
extensively deal with the various aspects of prapatti. In fact, 
Vedanta Desika and other Vaisnava dcaryas have drawn mosily 
from these two works while expounding the doctrine of sarana- 
gati. The hymns of the Alvars have emphasised the importance 
of prapatti. Nammialvar, who is regarded as the leader of 
-‘prapannas (prapanna-jana-kithstha) has set an example by him- 
self performing prapatti at the feet of Lord Srinivasa, the pre- 
siding deity at Tirumala Hills. Both Yamuna, in his Stotraratna 
and Ramanuja_ in his Sarandgati-gadva have done the same 
thing and shown to the Vaisnavas the need and importance of 
Sarandeati as a direct means to moksa. Vedanta Desika, the 
illustrious follower of Ramadnuja has contributed several 
independent works written both in Sanskrit and Manipravala 
language, expounding in great detail, the various feature of 
Sarandgati and defended it against all possible criticisms in his 
Nikseparaksé and Rahasyatrayasara. Pillailokacarya, the leader 
of the Tenkalai sect of Srivaisnavas and his predecessor, Peiiya- 
vacchan Pillai have also upheld the doctrine of prapatti as 
taught by Yamuna and Ramanuja. Thus, the observance of 
prapatti as a means to attain moksa or any other desircd goal is 
a Vedic practice and has been in vogue from ancient times. 
Right up to the time of Nathamuni, it was preserved as a secret 
doctrine and its knowledge was imparted orally by the qualified 
preceptors to the deserving pupils. It was only in the post- 
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Ramanuja period that the doctrine was expounded with all its 
details in written works for the benefit of future generations. 


Bhakti versus Prapatti 


We have explained in an earlier chapter how an individual is 
caught up in the ocean of bondage and how he develops a desire 
to escape from it. Such an individual is called mumuksu or the 
one who desires to attain moksa. The only way to get over the 
major obstacle standing in the way of liberation is to seek the 
grace of God by self-surrender, as the Gitd says.'* Though an 
effort is needed to achieve a goal, the grace of God is far more 
important for success in one’s effort. There are two ways by 
which the grace of God may be secured. One is the loving 
meditation on God (bhakti) and the other is self-surrender to 
Him (Saranagati). Thus, it is stated: ‘It is only either by means 
of intense bhakti or by means of prapatti that it is possible to 
attain God.’ Keeping this in mind Vedanta Desika also asserts 
that bhakti-yoga and prapatti are the two important means to 
secure the grace of God.'* The implication of all these statements 
is that bhakti and prapatti observed by an individual do not by 
themselves give salvation. On the other hand, they serve the 
purpose of securing the grace of God which actually causes the 
final liberation. The philosophy of sddhana is based on this twin 
principle of divine grace and human endeavour. We shall 
discuss this point later. 

Though bAckti-yoga and prapatti are laid down as two 
alternative means for attaining God, Vaisnavism has accorded 
greater importance to prapatti. According to both Ramanuja 
and Vedanta Desika, it is not possible to attain moksa without 
observing prapatri in some form or the other.° The implication 
of itis that even those who resort to bhakti-yoga as means to 
moksa, have to observe prapatti as a subsidiary (anga) to bhakti- 
yoga. The purpose of the observance of prapattiin their case is 
to seek the grace of God in order to overcome the obstacles 
standing in the way of commencement of bhakti-yoga and also 
for successful completion of it. In the case of those who resort 
to the path of prapatti as direct means to moksa, prapatti can 
secure the result through the grace of God without the need to 
follow bhakti-yoga. In view of this, Vedanta Desika classifies 
prapatti into two categories: sadvdraka-prapatti, that is prapatti 
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as a subsidiary means to bhakti-yoga and advdraka-prapatti, that 
is, prapatti serving as a direct means to moksa. They are also 
called anga-prapattiin the sense that prapatti is the subsidiary 
means and angi-prapatti or prapattias the principal means. . All 
the aspirants for moksa are in a broad sense prapannas or the 
individuals resorting to sclf-surrender. Both are also bhaktas or 
devotees of God ina broad sense, because both have to develop 
devotion to God in order to secure His grace.!® Bhakti is a 
general term which means love towards God (mahaniyavisye 
pritih). An individual who wishes to undertake prapatti should 
be deeply devoted to God. Even after he has observed it, he 
needs bhakti to perform the divine service (kainkarya) which is a 
moral duty for a prapanna. 

Though bhakti and prapatti are interrelated, they are two 
distinct but alternative upadyas for moksa. This is justified on the 
basis of the principle followed in the Vedanta in connection with 
the different vidyds or kinds of meditation. The Upanisads 
speak of several types of upasands such as dahara-vidyé, sad- 
vidya, madhu-vidya, vaisvdnara-vidya etc. They are called by 
different names because of the difference in the description of 
the object of contemplation, viz., Brahman in terms of its 
different attributes. Each vidya is, therefore, distinct from the 
other.17 However, the goal to be achieved in all these updsands 
is the same, viz., attainment of Brahman. In view of this, the 
Vedanta-siitra states that various vidyds are alternative means to 
moksa to be adopted by the individuals in accordance with their 
mental disposition and capacity.18 According to the author of 
the Srutaprakasikd and also Vedanta Desika, the thirty-two 
vidyas prescribed by the Upanisads include nydsa-vidya which is 
the same as prapatti or bharanydsa. Prapatti is, therefore, 
distinct from bhakti-yoga and the two are laid down as alter- 
native means to moksa since they aim to achieve the same goal. 

The most important point of difference between the two 
updyas (means) is that dhkakti-yoga is a rigorous discipline, 
whereas prapatti is the eastest method to attain salvation. 
Would it be appropriate to regard a rigorous discipline and an 
easy method as alternatives (vikalpa) for the same goal? The 
answer is offered in the affirmative on the ground that they are 
prescribed for two different categories of individuals with 
different eligibility requirements (adhikdri-bheda). A person who 
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takes recourse to bhakti should acquire philosophic knowledge 
and should go through the discipline of karma-yoga and jfidna- 
yoga leading to the dircet intution of self (dtmdvalokana). Karma- 
yoga consists in the strict observance of the reiigious rituals 
prescribed by the sacred texts purely for divine pleasure without 
any selfish motive. Jfidna-yog. refers to constant meditation on 
the individual self until it leads to the direct vision of the self. 
After successful completion of j/fidnaa-yoga, the person should 
embark on bhakti-yoga. Bhakti-yoga involves unceasing medi- 
tation on God until the person is able to perfect it to the extent 
of reaching a stage of God-realization similar to the perceptual 
vision of God.” This is to be practised not only for the life time 
but to be continued in a subsequent life until all the obstacles in 
the form of prdrabdha-karma which stands in the way is totally 
eradicated leading to the final goal. This implies that the 
aspirant should have the patience to brook delay. The practice of 
bhakti-yoga is also restricted to the persons born in the three 
higher castes. 

Prapatti, on the contrary, does not require the observance of 
karma-yoga and jfidia-yoga as preliminaries. Nor is there any 
restriction on the basis of caste. It is open to all irrespective of 
-caste, creed and status. Even the person born in the lowest caste 
and the worst sinner are eligible for it.24_ Besides, it is to be 
observed only once in the form of absolute self-surrender at the 


|: feet of God, with all humility, faith and the realization of one’s 


utter incapacity to adopt any other means of moksa. The 
Prapanna does not have to wait for another life to attain moksa 
but he can get it at the end of the present life as soon as the 
prdarabdha-karma or the karma which has already begun to give 
‘result is eradicated by enduring it. It is thus considered to be an 
easier path to be adopted for moksa for those who are incapable 
of doing bhakti-yoga and who are also keen to attain moksa 
either at the end of the present life or even sooner. Updsand or 
bhakti-yoga enjoined in the Upanisads is meant for those who 
have the capacity and eligibility to perform it and who have the 
patience to wait until the goal is achieved. The sages like Vyasa 
observed bhakti-yoga. In the present epoch, persons do not 
possess that kind of ability to do severe penance and hence the 
Vaisnava Gcaryas have adopted the path of prapattias a practical 
means of salvation. This also has Vedic sanction. 
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As stated in the Bhagavad-gitd,”* bhakti-yoga can-confer only 
one of the four desired objects—worldly lordship (aisvarya)__ 
which has been lost, worldly prosperity to be newly acquired 
(artharthi), kaivalya or the state of blissful self-experience, and 
moksa or liberation from bondage. These are the four categories 
of individuals who practise bhakti-yoga to attain one of the four 
results which are granted by God who as the giver of fruits 
corresponding to our prayers. In other words, bhakti-yoga can 
help to achieve any of these four goals including moksa. In the 
same way, prapatti too, can confer, through the grace of God, 
any of these desired goals including moksa.* The basis for this 
claim is that the all-merciful, omnipotent God whose grace is 
secured is capable of conferring all the desired objects.24 Thus, 
prapatti, though it isa simple and easier method for obtaining 
God’s grace can secure allthe desired objects including moksa, 
the highest purusdrtha. 


Siddhopaya and Sadhyopaya 

Though bhakti and prapatti are enjoined by scripture as 
alternative means to be adopted by a mumuksu, God is the 
actual direct means (updya) for it. As we have observed earlier, 
it is the grace of God that plays a major role in securing moksa. 
In acorrect sense God is the primary cause of moksa for an 
individual. The Mundaka Upanisad states that Brahman is the 
causeway for attaining the eternal state (amrtasya esa setuh).25 
The Katha Upanisad points out that Paramatman can be attained 
only by those on whom He confers His grace (yamevaisa vrnute, 
tena labhyah).* In view of this God is described as siddhopdya. 
Siddha means one who has been in existence even prior to the 
observance of the sddhana and since the ever existing God is 
Himself the principal cause for attaining Him, He is siddhopaya.?" 
If God is the updya for moksa, where is the need for bhakti-yoga 
and prapatti? Why do we have to undertake them? The answer 
is that bhakti and prapatti are required to secure the grace of 
God. As we have explained earlier, the individual souls have 
been deprived of the enjoyment of the blissful Brahman in the 
state of moksa due to the beginningless karma which stands in 
the way of attaining God. The removal of this obstacle is 
possible only by the grace of God. Bhakti-yoga and prapatti 
serve the purpose of winning the grace of God. These are, 
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therefore, described as sddhyopdya, that is, the means to be 
observed for attaining God.2® Sdadhya means what is to be 
accomplished by human effort and sddhyopaya implies that 
Shakti or prapatti isto be accomplished by individuals in order 
‘to earn the grace of God. There are two kinds of cause: primary 
(pradhéna) and accessory (sahakdri). God is the primary cause 
of salvation in so far as He, through His grace helps an indi- 
vidual in his endeavour to attain moksa. Bhakti and prapatti are 
the accessory cause for moksa since they serve as the basis for 
the all-compassionate God to confer His grace and remove the 
obstacles standing in the way to attain Him. If God were to 
shower His grace on an individual without any kind of effort on 
his part He would be open to the criticism of arbitrariness. 
Hence bhakti and prapatti are enjoined by Sruti as upayas to 
invoke the grace of God. A few objections raised by the critics 
against the need of human endeavour in the form of observing 
prapatti as a discipline to seek moksa will be discussed later after 
we have considered the nature and different features of praparti. 


Conditions of Eligibility for Prapatti 

An individual who adopts the path of prapatti for moksa is 
required to fulfil two important conditions of eligibility, besides 
the general qualification such as a yearning for moksa (arthitva) 
and basic knowledge of the nature of prapatti along with the 
capacity to follow it (samarthya). The two special requirements 
are: (1) Gkificanya, that is absolute inability on the part of the 
individual to adopt any other updya for moksa such as bhakti- 
yoga aided with karma-yoga and jftdna-yoga (upayantara-sam- 
arthyabhava). (2) ananya-gatitva, that is, not to aspire for any 
goal other than moksa (prayojandntara-vaimukhya). The second 
condition implies that the aspirant for moksa should not seek 
refuge in any other deity than the Supreme Being for the obvious 
reason that moksa cannot be granted by other deities. Both 
these conditions should be fulfilled by the aspirant to become 
eligible to adopt the path of praparti as direct means to moksa.*® 
Both Yamuna and Ramanuja have emphasised this point by 
imposing on themselves these qualification in their ardent prayer 
for Saranaégati.*©° With the fulfilment of these two conditions, 
any person, irrespective of caste, creed and status can become 
qualified to observe prapati for moksa. 
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Components of Prapatti 

Regarding the nature of prapaiti, it is essentially a kind of 
ethico-spiritual discipline comprising six components (sadariga- 
yoga) analogous to the asfanga-yoga or the cightfold discipline 
of Yoga system. The Ahirbhudhnya Samhita describes it asa 
sixfold discipline (sadvidhd Sarandgatih).®1 The Laksmi Tantra 
while defining &tma-niksepa, which is also known as nydsa and 
Sarcndgati, speaks of five components (nydsah-paficdnga-samyu- 
tah).** There is, however, no conflict between the two views. In 
the former statement, the principal act of self-surrender (dtma- 
niksepa) is combined with its five subsidiaries, whereas in tlie 
latter statement the two, anga and angi, are separately mentioned. 
The six components of prapatti, as explained by Vedanta Desika 
on the basis of the Paficaratra treatiscs,** are: 


(1) Anukalya-sankalpa, that is, a determined will on the 
part of the aspirant to perform only such acts as would 
please God. 

(2) Prdatikiilya-varjana, that is, to refrain from acts which 
would cause displeasure to God. 

(3) Kdarpanya or the feeling of humility arising from the 
helplessness of an individual in resorting to othcr means 
of salvation. 

(4) Mahd-visvdsa or the absolute and unshakable faith in 
God.as the sole protector. 

(5) Goptrtva-varana or to make a request to God seeking 
His protection. 

(6) Atna-niksepa, that is, entrusting the burden of protect- 
ing the individual self to the care of Gad. 


Each one of these constitutes an important component of 
§aranagati and bears ethical and theological significance. The 
first two angas—dnukilya-sankalpa and pratikilya-varjana— 
have ethical significance as they involve right conduct by way of 
strictly obeying the commands of the Lord. The sacred texts 
have prescribed the religious acts to be performed by an indi- 
vidual and prohibited certain activities from which he should 
refrain. These are like the commandments of God* and by 
strictly following the dictums of the sastra one incurs the pleasure 
of God and by doing the prohibited acts, one incurs His dis- 


~ 


270 | Vaisnavism 


pleasure. As the individual is absolutely subservient to the 
Supreme Lord, it becomes imperative for him to please God by 
doing the right thing and avoiding His displeasure by refraining 
from the prohibited acts. 

The third afiga—kdrpanya or humility is an important mental 
trait to be developed by the aspirant for moksa. It is actually an 
outcome of the two eligibility conditions we had referred to 
earlier, viz., the feeling of utter helplessness in adopting any 
other means for moksa and having the conviction that no one 
other than the Supreme Being can protect a person. It also 
implies absence of pride (garva-tydga). Such an humble attitude 
on the part of an individual truly arouses the compassion of 
God. 

The fourth aiga—mahdavisvdsa or unshakable faith in God as 
the only saviour is the most important part of Sarandgati. Sucha 
conviction enables an aspirant to perform praparti without 
entertaining any doubt regarding its effectiveness to secure moksa 
for him. Even after its performance, it helps him to live in peace 
for the rest of the life without entertaining any doubt regarding 
the attainment of moksa. The Vaisnava dcdryas have laid 
greater emphasis on the development of such a faith as otherwise 
prapatti will be ineffective. 

The fifth anga—goptrtvavarana, implies that the individual 
who seeks liberation should make a formal request to God to 
grant him moksa. A question is raised whether such a request is 
to be made to God on the ground that the omniscient and all- 


| compassionate God should by Himself be able to know the mind 
of the aspirant and grant him what he yearns for even without his 


asking for it. Vedanta Desika takes the view that this is against 
the general principle, viz., that one grants the desired object only 
when it is asked for. If God does not bestow other human goals 
such as dharma, artha and kama unless these are requested for, 
moksa, the highest human goal, cannot also be granted to the 
aspirant unless the latter requests for it. As Leksmi Tantra 
points out,*° though God is omniscient and also compassionate, 
He looks forward to a formal request by the aspirants for 
protection. This is because God rules the universe in accordance 
with certain accepted principle and He too should conform to it 
in the matter of offering protection to an individual as otherwise 
He would be open to the charge of discrimination. In the case 
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of granting moksa which is the highest purusartha, it becomes all 
the more necessary to make a request for it as an important part 
of prapatti. 

The sixth part—aimna-niksepa or the act of surrendering the 
self to the care of God is the principal component of prapatti 
(angi). We will explain the fuller meaning and significance of it 
later. 

All the five requirements outlined above constitute the 
essential constituents (aga) of Surundgati and have to be comp- 
lied with by an aspirant for moksa at the time of performing 
prapatti. If any one of these accessories is absent, prapatti will be 
incomplete and will not lead to the desired goal. In other words, 
atma-niksepa, which is the principal part (agi) of prapatti should 
invariably be connected with the five accessories. It is in this 
sense nydsa or atma-niksepa is described as pajicdfga-samyutah or 
closely connected with five components. There are numerous 
episodes in the Itihdsas and Puranas narrating the observance of 
Saranagati by the celestial deities (devatas), the sages, human 
beings of all kinds and even living beings of lower order such as 
animals. In all these cases, a careful study of the episodes reveal 
that sarandgati includes either implicitly or explicitly all the five 
accessories. The Saranadgati observed by Vibhisana seeking the 
protection from Rama, as narrated in the Ramayana is a classic 
example of complete Serandgati.“* Evenin our ordinary experi- 
ence, we can find all the features of farandgati when the help of 
another person is sought to protect some valuable material. Thus, 
for instance, when a person who has in-his possession a valuable 
article wishes to hand it over to the care of another capable 
individual, since he himself is unable to také care of it, he should 
entertain good feelings towards the latter, he should not, dis- 
please him in anyway, he should have utmost trust in him, make 
a request to him with all humility to protect it and then 
hand over the article to him. When sucha procedure has been 
gone through with utmost confidence in the protective power of 
the capable individual, the owner of the valuable article can 
remain carefree. The same principle applies to the Sarandgati 


- done at the feet of God with faith and conviction and with the 


compliance of all the. five requirements. Because of its practi- 
cability, effectiveness and sure result in short time, prapatti has 
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been extolled by the Vaisnava dcdryas as the best means of 
moksa. 


Meaning and Significance of Atma-nikscpa 

What is dtma-nif:sepa or sclfsurrender which is regarded as 
the principal component (agi) of prapatti. The sacred texts 
which advocate Ssarandgati enjoins that one’s sclf is to be placed 
in the care of God (svdtmanam mayi niksipet)..” The individual 
self (atnan) is nota commodity like an ornament one wears. It 
is, on the contrary, a spiritual entity and cannot as such be 
handed over to God for protection. Besides, jiva according to 
the Visistadvaita Vedanta, is absolutely dependent on God and 
it is His property. As an individual dependent on God and not 
having any freedom of his own, how can he hand over his soul 
to God? If the product which dves not belong to once is to be 
handed over to another as ifit were his property, would it not 
amount to some kind of cheating? All these questions need a 
satisfactory answer for a proper understanding of the concept of 
atma-niksepa. 

It is true that the'self is not a physical commodity and the 
question of its being handed over to God for protection does not 
arise. Atma-niksepa does not imply such a transfer from one to 
the other. On the contrary, its implication is something different. 
The individual, caught up in bondage froma beginningless time 
due to avidyd or ignorance, had assumed that the self belongs to 
him and that he enjoys full freedom, thereby developing a sense 
of egoism. Afier gaining philosophic knowledge through a 
preceptor regarding the true nature of the self and its relation to 
Paramdtman, he realizes that the self is absolutely dependent on 
God, that it is the property of the latter and that he has no right 
or capacity to take care of it. With this realization of the true 
nature of the self, he regrets over the wrong notion he had 
harboured so far and with all sincerity he pleads before God 
that the self does not belong to him, that it is God’s own 
property, that he has no power to take care of it and that what- 
ever pleasure is derived from the feeling of its protection also 
belongs to Ged. Atma-niksepa or sclf-surrender is thus a 
specific mental state (mati-visesa) qualified by the three impor- 
tant notions: (a) that the self is not mine but the property of 
God, (svariipc-samarpana); (b) that its protection is the responsi- 
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bility of God (bhara-samparpana) and(c) that the happiness 
derived from its protection is that of God (phala-samarpana). 
Along with such a mental atiitude. the individual seeking moksa 
should pray to God formally requesting Him to accept the 
responsibility of protecting his soul. This is the implication of 
Gima-niksepa or the surrendering the self to the care of God. 
Vedanta Desika has expressed this truth in one verse: ‘My self, 
the responsibility of protecting it, the fruit of its protection is 
not mine; it is that of Sripati (God); it isin this manner that a 
wise person should surrender himself io God.’*® Thus states the 
Ahirbhudhnya Samhita: ‘Self-surrender (Sarandgati) is a mental 
notion accompanied with an ardent prayer addressed to God 
that He alone should serve as the updya for the individual to 
attain moksa.” A. similar explanation is offered by Bharata 
Muni who says: ‘When it is found impossible to achieve a 
desired object by other means, a request made (to God) with an 
unshakable faith that God alone is updya along with the mental 
act of surrendering the self to the care of God is prapatti or 
Saranagati.*® The fuller implication of this statement is made 
more explicit by Vedanta Desika inthe following verse: ‘When 
an individual finds himself incapable of achieving the desired 
object either by his own effort or by the help of anyone else, he 
places that responsibility of securing it for him on another person 
who is capable of getting it for him. This is done with a formal 
request in the following words: ‘This desired object should be 
accomplished for me by you without my making any effort 
hereafter on my part. This kind of specific thought (mati-vigesa) 
accompanied with an ardent prayer along with the act of 
surrendering one’s self to the care of God is praputti or 
bharanydsa.”*! ° 

The act of self-surrender presupposes the renouncement of 
threcfold egoism, viz., (a) that he is the agent of action (kartratva- 
tyaga); (5) that it belongs to him (smamard-tydga) and (c) that the 
fruit of the act is for himself (phala-tydga). The feeling that the 
self is not the agent of action arises from the realization of the 
fact that the doership or the capacity to act is only given to him 
by God. The notion that the act of self-surrender does not 
belong to him comes from the awareness that it is caused by the 
grace of God. The notion that the enjoyer of the fruit of the 
self-surrender is not himself comes from the understanding that, 
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the act of self-surrender to be observed by the aspirant is only a 
pretext (vyaja) and that mokxsa is actually made possible by God’s 
grace which is primarily responsible for it. In addition to the 
realization of these three factors, the act of self-surrender should 
be accompanied with the compliance of five requirements stated 
earlier as angas or components of praputti. The Gtma-nikscpa or 
self-surrender performed with all these requirements along with 
the prayer as explained earlier (prarthandpirvaka-bharanyasa) is 

considered as safga-prapatti or complete prapauy which alone 
serves as a direct means for moksa. 

Nadadur Ammal, the spiritual preceptor of Vedanta Desika 
has summed up the features of sarga-prapatti ina siraple way in 
the following sentences which are quoted by Vedanta Desika in 
support of his view.’ <I have been caught up in bondage 
(samsara) by perfurming prohibited deeds that cause Thy (God) 
displeasure; from now onwards, [ will do such acts as would 
please Thee; I will also refrain from acts which cause displeasure 
to Thee; I have made up my mind to seek only Thee asthe 
means; be Thou my updya; hereafier, I have no further responsi- 
bility for either the removal of what is evil or in the attainment 
of what is good.’ 


Types of Praputti 

There are different types of prapatti depending upon the 
mode of its observance. Ojie can observe it by the recitation of 
the prescribed prayer with the help of a qualified preceptor 
(@carya). This is known as uktinistha. Alternatively, one may do 
it through the medium of an dcdrya, who on behalf of the 
concerned individual performs Sarandgati in the prescribed 
manner. This is known as Gcdryc-nistha. There are also other 
modes of observance and the prescribed ritualistic procedure 
varies from one sect to the other even among the Srivaisnavas. 
But whatever procedure is followed, it is definite, according to 
the Vaisnava theology, that the attainment of moksa is assured. 
Once it is done there is no need to pursue any other spiritual 
discipline for the purpose of moksa. The aspirant can than feel 
himself as a krtakrtya or a person who has donc his duty and he 
can livein peace for the rest of his life without any fear of 
rebirth and engage himself in divine service for the pleasure of 
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God. The pattern of life a prapanna is expected to live and his 
duties will be dealt in a later chapter. 

The role of an &carya is important in this matter since an 
aspirant secking moksa needs to be initiated with the preaching 
of the requisite mantras and imparted with the basic knowledge 
of the Vatsnava doctrines. The importance of an acdrya fora 
Vaisnava disciple is so great that a section of Vaisnavas regard 
the love and worship of an dcarya (Gcarydbhimdana) as one of the 
subsidiary means to moksa.* The role of an dcarya in Vaisnavism 
is outlined in a separate chapter. 

Unlike bhakti-yoga which is a lifelong prcecess, prapatti as a 
means to moksa is to be performed only once. This is compared 
to the function of a clever archer who shoots the arrow at the 
target in 2 moment. Thus, says the Mundaka Upanisad: ‘The 
Pranava (syllable aum) is the bow; one’s self is the arrow; 
Brahman is the target of it; itisto be hit with concentration of 
mind; thus, the self becomes united with it like the arrow (with 
its target). 


Controversial Theories Regarding Prapatti 


Some questions have been raised by the followers of Tenkalai 
sect regarding the necessity of compliance with all the five 
accessories and the observance of the principal act of self- 
surrender (dtma-niksepa). Thus, they contend that the Supreme 
Lord who is compassionate, who is ready to protect anyone who 
approaches Him as a refuge irrespective of his status either as a 
Sinner or virtuous, should not expect the compliance with these 
‘accessories. Secondly, any religious minded person who has 
‘studied the sacred texts and grasped the teachings contained 
therein, would have developed general faith in Sdstra and apart 
from it, there is no need to insist on unshakable faith (mahdvis- 
vasa) as a separate subsidiary requirement for self-surrender. 

These doubts are set aside by Vedanta Desika. The main 
authoritative source of information for determining the details of 
prapatti is the Paficaratra treatises. These texts have stated 
explicitly that nydsa or Sarandgati is a sixfold discipline com- 
prising five components and one principal act (avgi).*®° As 
already pointed out even in the case of our common experience, 
a person seeking protection from another capable person needs 
to fulfil ali these requirements. In view of these considerations 
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the five accessories including the absolute faith are to be admitted 
as essential prerequisites for prapatti. 

Regarding the nature of prapatti, it is maintained by some 
Vaisnavas that the mere faith in God as the sole means of moksa, 
is itself prapatri and that there is no need to observe self-surrender 
as a separate act. The basis for upholding such a view is the 
statements of the learned preceptors who equate prapatti with 
vi§vdsa or faith.“8 Vedanta Desika does not agree with this view. 
The definition of praparti offered by Bharatamuni makes it very 
clear that a formal prayer to God along with an unshakable 
faith expressed in the words ‘Thou should be my sole means for 
moksa’ followed by the act of surrendering one’s self to the care 
of God is the proper Sarandgati.‘7 The Paficaratra treatises have 
also Jaid down that the act of self-surrender should also be 
associated with the fulfilment of five requisites. In view of this 
it is not correct to assert that mere prayer with faith is prapatti. 
It is, on the contrary, one of the five prerequisites and not itself 
the principal act (amgi). The statements which refer to the 
equation of prapatti with visvdsa have to be taken in the sense 
that they are intended just to highlight the importance of faith as 
an essential accessory of prapatti. The teaching of Ramanuja in 
the Vaikuntha-gadya regarding the procedure to be followed for 
self-surrender makes this point clear.*® 

There is another theory which believes that the actual 
knowledge of relationship of the individual self to the Supreme 
Being (Sesatva-jfidna) by itself constitutes praparti. According to 
Vaisnavism, the soul as a dependent entity exists for the pleasure 
of God and it is, therefore, the responsibility of the latter to take 
care of the former. It is contended that a mere realization of this 
truth and constant remembrance of it should serve the purpose 
of securing the liberation and there is no need to observe 
Sarandgati as a separate act. 

This view is dismissed by Vedanta Desika on the ground that 
a mere knowledge of the relation of soul to God cannot lead to 
moksa in the same way as the knowledge derived from the 
scriptural texts (vakydartha-jfidna) cannot become a direct means 
to moksa. The philosophic knowledge about the soul and God 
is no doubt useful to create a deep interest in the pursuit of a 
proper method to realize the spiritual goal but that by itself 
cannot bring liberation from bondage. Hence the scriptural 
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texts enjoin additional spiritual disciplines to be scrupulously 
followed by the aspirants for moksa. 

There are a few other controversial views regarding the 
doctrine of prapatti. These have arisen in the later part of the 
post-Ramanuja period as a result of the sectarian differences 
between the followers of Vedanta Desika and Pillailokacarya. 
These are generally related to the different interpretations offered 
by the two sects on the words of the esoteric mantras and on 
some of the statements made by Alvars, Yamuna and Ramanyja. 
The discussion of these disputes is beyond the scope of the 
present book which aims to present objectively the basic doctrine 
of Vaisnavism as developed on the basis of ancient authoritative 
sources. However, a few important points which have a direct 
bearing on the doctrine of prapatti will be taken up for 
examination. 


Justification for Prapatti as Direct Means to Moksa 

The first point which needs consideration is whether prapatti 
which appears to be easy to observe as compared to the lifelong 
rigorous practice of bhakti-yoga, can serve as a means to moksa, 
even though it might have been enjoined by Sruti and Smrti texts. 
This doubt regarding the efficacy of prapatti as a means to moksa 
does not arise if we understand the philosophy of sadhana and the 
true nature of Parumdtman. Aswe have explained earlier, the 
doctrine of praparti is based on the concept of God’s grace and 
intimate relation of jiva to Paramdtman, as Sesa and sest. God 
according to sacred texts is sarva-raksaka, one who is willingly 
ready to redeem all jivas. He is Saranagata-vatsala, one who has a 
natural loving disposition to those who seek His refuge; He is 
sahaja-suhrt, friendly towards all by nature.* Besides these divine 
qualities, He is sarvajfia, omniscient, sarvasaktiman, omnipotent 
and satyasaunkalpa or onc whose words of assurance to the devo- 
tees never go false. On the other hand, the individual soul belongs 
to /§vara and by virtue of its intrinsic nature it has the potential 
right and capacity to enjoy the bliss of Brahman. All that 
stands in its way to attain the spiritual goal is the accumulated 
karma from beginningless time and it is to be overcome by secur- 
ing the grace of God by the observance of either self-surrender 
or updsand. If we bear in mind all these facts and in particular, 
the special qualities of God mentioned above, there should be no 
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room for doubt as to whether God would ever respond to our 
sincere and ardent prayer seeking moksa. Prapuatti, as we have 
explained, is total self-surrender with an ardent prayer and with 
an unshakable faith in God as the saviour to accept the responsi-. 
bility of saving the soul. This point has been brought out clearly 
in the final teaching imparted to Arjuna by Lord Krsna in the 
Bhagavad-gitdin the following significant verse: sarvadharman’ 
parityajya mamekam Scranam vrja; aham (va sarvapapebhyo mok- 
sayisyami ma S§ucah.*® The implication of this verse, as interpret- 
ed by Vaisnava dedryas, is that when an aspirant for moksa is in- 
capable of observing the path of bhakti-yoga along with karma- 
yoga and jfidna-yoga, he should surrender himself to God. The 
all-compassionate and all-powerful God will redeem him from. 
all the sins standing as obstacles to moksa. The aspirant does not 
have to grieve any more with regard to the attainment of the goal.. 
The samic truth is emphasised in the R&mdyana when God- 
incarnate Rama assures Vibhisana with protection when the. 
latter sought unconditional refuge of the former. The verse which 
is acclaimed by the Vaisnavas as a mantra conveying the Sarand- 
gati-dharma runs as follows: sakrdeva prapanndya tavdsmiti ca 
yacate; abhayam sarvabhittebhyao dadamyctat vrtam mamoa.*! The. 
meaning of this verse is: ‘That individual who has surrendered 
himself to God only once with the pleading that he is to be pro- 
tected, to him God assures complete protection and this is a vow 
taken by Him.*? There are numerous such episodes in the Epics 
and Puranas depicting the importance of Sarandgati for achieving 
the desired goals including moksa.® If we go by the teachings of 
these sacred texts, prapatti as an easy and sure means of moksa 
is unquestionable. 


The Theory of Nirhetuka-krpa Versus Human Effort 


In this connection a question is raised whether the all-compas- 
sionate, omnipotent God who wields unchecked freedom to do 
what he chooses makes the act of self-surrender mandatory on the 
part of an aspirant to grant him moksa. The assumption behind 
this query is that the grace of God should flow frecly towards 
the devotees without expecting an effort on their part as in the 
case of the spontaneous flow of the mother’s milk to the newly- 
born infant. This kind of unconditioned compassion is called in 
Vaisnava terminology nirhetuka-krpG as compared tothe sahe- 
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tuka-krpa or showing compassion in response to some good act 
done by the devotee. The issue involved here is spontaneous 
God’s grace versus conscious human effort to secure it. 

This subject has assumed a controversial character in the 
post-Ramanuja period and it constitutes one cf the points of 
difference between the two sects of the Vaisnavas. The Tenkalais 
emphasise the operation of grace as not conditioned by human 
endeavour in the form of observance of prapatti asa sadhana for 
moksa, because that would bea reflection on the absolutely natural 
character of free-flow of grace and also God’s unchecked freedom. 
God is reputed to be the very treasure of karuna or compassion 
(Karuna-nidhi). Karunya, as we have explained earlier, means, 
according to this school of thought, the keen desire to remove 
the suffering of others without any selfish rotive.™ If this be so, 
the expectation of the observance of a sddhana by an afflicted 
individual for the purpose of moksa is unwarranted. If God were 
to grant it only in response to the sddhana, there would be no 
need for Arpa. Against this view a question may be raised: if God 
were to protect an individual without expecting an effort on the 
part of the latter, why was such a protection not given much 
earlicr? The answer to this, as given by the Tenkalais, is that it is 
an exclusive privilege of God since Heis absolutely free to do 
what He likes at any time that He chooses. That is, whenever 
God desires to bestow moksa onan individual, He will do so at 
His pleasure. In.support of this contention, the Mundaka Upa- 
nigsadic text is quoted which states that whomsvever God chooses, 
that person will attain God. On this account, updsand and 
prapatti which have been enjoined by the scriptural texts as 
means to moksa, would not become invalid since they serve the 
purpose of qualifying an aspirant for moksa by making him 
realize that without God’s grace human endeavour will not 
secure moksa. According to this school of thought moksa is not 
a goal to be won by effort but it should come as a gift of God out 
of His grace. If the Supreme Being Himself is both upadya (means) 
and upeya (goal) the idea of separate sddhana for seeking His 
grace amounts to self-contradiction. 

_ The above theory is controverted by Vedanta Desika and his 
followers. The main point of criticism is that the denial of human 
effort asa requisite condition of redemption would amount to 
arbitrariness on the part of God. In other words, if God were to 
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release an individual from bondage without any endeavour on 
his part, the Jatter should have become free long time ago. If it 
be said that the release takes place later at a particular point of 
time due to the mere pleasure of God, God would be inevitably 
subject to the arbitrariness and cruelty. In orderto avoid this 
criticism, it is necessary to admit, contends Vedanta Destka, that 
God showers His grace only on those who become qualified for 
it by observing the prescribed sadhana or other religious acts 
sanctioned by the sacred texts. In other words, the grace of 
God is dependent on human endeavour. It does not flow auto- 
matically to one who has been passive. Even in the illustration of 
mother and the infant, flow of mother’s milk may be natural but 
nevertheless, the child ts required to suck it, which involves some 
effort.*” The need for human effort to receive God’s grace does 
not negate the importance of God’s krpé. On the other hand, it 
emphasises the fact that in orderto make krpa or compassion 
operative, a valid excuse is called for on the part of an individual 
so that God escapes the criticism of being partial and cruel 
(vaisamya nairghanyadosa). The bhakti or prapatti to be obser- 
ved by the aspirant for moksa as enjoined by the sacred texts are 
intended to serve the purpose of vydja or a pretext for God to 
shower His grace. Even such opportunities to observe a spiritual 
discipline to eam God’s grace are actually provided by God. 
They are not granted arbitrarily to a selected few but, on the 
contrary, they are given only to those individuals by God in 
response to some sukrta or good meritorious deed performed 
even unintentionally either in the previous lives or in the present 
life. Asa universal principle, God’s grace comes forth necessarily 
in response to one’s good karma, as otherwise He would be open 
to the charge of discrimination, This is the philosophy of grace 
and inthe light of it, bhakti or prapatti are needed to earn it. 
As observed earlier, bhakti or prapatti by itself does not direct- 
ly confer moksa because it isa non-sentient activity. The main, 
cause of liberation is God’s grace. Itis the pradhGna-hetu or 
principal cause, whereas bhakti or prapattiis sahakari-karnana 
or accessory cause. If we understand this distinction between the 
two types of cause, there would be no conflict between the nir- 
hetuka krpa@ upheld by Tenkalai sect and sahetuka-kppd as ex- 
plained by Vedanta Desika. Ké@runya or krpda which is the basis 
for showering grace serves asa common cause for several other 
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purposes.®* It is responsible for the very creation of the universe, 
for the sustenance of all that is created by God, for providing a 
body, sense organs, intellect etc., to human beings, for providing 
suitable opportunities for them to pursue sadhana for moksa, for 
removing the obstacles coming in the way of attaining moksa, 
for serving as the very ‘means or updya in the case of the prapan- 
nas, for blessing them to do divine service and many such things. 
Vedanta Desika uses the expression pradhdna-sdmdnya-nidana*® 
which means an important general cause. This view does not, 
therefore, deny the operation of God’s nirhetuka-krpd. But, in 
order to become an object of suchan unlimited Kypd an indivi- 
dual has to exercise his mental faculties and general capacity 
granted by God. Such a human effort whichis fully justifiable, 
becomes the sahakdri-kdrana or the accessory cause for generat- 
ing the operation of the unlimited krpa@ of God and its flow in the 
form of anugraha or grace towards a particular individual. In 
this sense the nirhetuka-krpa@ becomes sahetuka-krpad. Thus, the 
concept of vydja bridges the so-called dualism between the two. 
both are important and are complementary. 

The need for the observance of prapatti as an act of self- 
surrender to attain moksa is also questioned on the basis of the 
absolute dependent character of the individual soul. According 
to Vaisnava theology an individual is absolutely a dependent 
being and has no freedom of his own to function independently. 
He is comparable to a tool in the hands of God. In the first place, 
as in the case of an infant which does not have to make a request 
to the mother to feed it, it looks inappropriate that an individual 
should plead before God for protection and adopt for this pur- 
pose a sadhana, as if rendering some service in return for a 
reward. Secondly, if he has no freedom of his own, there would 
be no justification to enjoin the observance of prapatti for the 
purpose of moksa. It would also be against the very nature 
(svaritpa) of the individual selfto undertake the act of self-sur- 
render or updsand, which amount to self-effort (svaprayatna). As 
a subservient being he has no right to make an endeavour. 

The above objections are based on a misconception of the 
concept of the dependence of jiva (pdratantrya). As we have 
explained inthe carlier chapter, the jiva though dependent on 
God for its existence (setfd), isalsoan agent of action (karta). 
As an agent of action, it has freedom to function. Otherwise, the 
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commands of the sacred text would be meaningless. In view of 
this, the observance of the act of self-surrender seeking protec- 
tion, as enjoined by the sacred texts, is not inappropriate. Even 
though the Supreme Lord regards the jiva as His own and knows 
its needs as the mother understands her child. He has to look 
forward to some kind of an excuse for extending His favour to 
do it in order to avoid the arbitrariness on His part. The initia- 
tive taken by an individual in accordance with his good karma to 
observe either the act of self-surrender or meditation, is not 
against his svariipa, because such good acts do not either annihi- 
late the jiva or even cause any undesirable results to him. Sesatva 
or dependence of an individual on God truly implies that he would 
have been a non-entity but for God, that he possesses nothing 
of his own other than what has been endowed to him by God 
and that he does nothing for himself except for the pleasure of 
God. It involves the notion of forsaking the egoism in the form 
of J, my and mine. As Swamin or Lord of the souls, God is 
always ready to take care of His property for His own sake and 
pleasure as and when an opportunity is provided by the initiative 
of the jiva. As explained earlier, the act of self-surrender includes 
these three notions: svaripa-samparpana, the convinced feeling 
‘on the part of the individual that the soul is not his but of God, 
bharasamarpana or the thought that the responsibility of protect- 
ing the soul is that of God, phala-samparpana or the conviction 
that the pleasure derived from such protection is that of God. 
This philosophic truth is expressed beautifully in one verse by 
Vedanta Desika: ‘svamin svasesam svavaSam svabharatvena nir- 
bharam; svadatta-svadhiya svartham svasmin nyasyasi mam sva- 
yam.’ The meaning of the verse is: ‘O Lord, Iam your depen- 
‘dent (sva-Sesa); Lam controlled by you (svavasam): You have 
endowed me withthe capacity to think; You have enabled me to 
know your nature; You Yourself have made me surrender my- 
self to You for Your own pleasure with the responsibility of 
protecting it and getting rid of that burden from me.’ The verse 
connotes the height of self-renunciation and utter humility of an 
individual. This isthe inner secret of Sarandgati and if this is 
properly understood, the doctrine of prapatti accepted by 
Vaisnavism asa direct means to moksa stands fully justified. 
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NOTES 


. RVI189.1,  agne naya supathardye asman visvani deva vayunani vidvan; 


yuyodhyasmajjuhurdnameno bhiiyistam te nama-uktim 
vidhema,. 
See also Isa Up 18. 


. See VD’s commentary on /sa Up 18. 


Also RTS XXVII p. 200. 


. RV VIIL19.5. yah samidhd ya ahuti yo vedena dadasa marto agnaye; 


yo namasa_ svadhvarah, 


. See Ahs XXXVII.37. samit-sadhanakadinadm yajfiadnam nydsam- 


dtmanah; namasa yo akarot deve sa svadha- 
vara itiritah. 


. RV VIIE.66.13. na Ai tvadanyah puruhata kascana. 

. RVI75.4. 

. RV X.63.10. 

. SVUp VI.18. yo brahménam vidadhati parvarh, yo vai vedamsca 


prahinoti tasmai; tam ha devam-Gtmabuddhi-prakasam 
mumuksur-vai_ Saranam-aham prapadye. 


. TNUp 147.8. rasmannydsamesadm tapasam-atiriktamahuh . ,. brahmane 


iva mahasa om-itydtmanam yurijita. 
See also Ahs XXXVII.36. ydni nisreyasarthdni coditani tapdmsi vai; 
tesam tu tapasani nyGsam-atiriktam tapah 
Srutam. 
See RTS XXVII p. 218. 
See also Chapter 15 fn. 35 p. 284. 
See p. 264. 
BG VII.14. imdmeva ye prapadvante madyametam taranti te. 
BG XVIII.62. tameva §aranam gaccha sarvabhavena bhdarata, 
See also RBI.4.1. stasya ca vasikaranam tat sarandagatireva. 
RTS XXIX p, 234 (quoted from a Paiicaratra treatise) 
bhaktya paramayd va’ pi prapatty€ va mahamate ; 
prapyo’ham ndnyatha pradpyo mama kainkarya-lipsubhih. 
RTS XXII p. 159. bhakti-prapatti-pramukham tadvasikadrakdranam. 
See VSa p.79. efesdm samsara-mocanam bhagavat-prapattimantarena 
nopapadyate. 
See also RTS VIII p. 105. prapanndd-anyesam na disati mukundo 
nijapadam, 
See RTS VIII p. 103. 
VS =TII.3.56. nana sabdadibhedat. 
VS_IIN.3.57. vikalpo-avisistaphalatvat. 
See Srutaprakasika, aksara-vidyadika iti adi-Sabdena nyaso vivaksitak. 
See also Adhikarana-saravali, verse 385. — 
See also TMK II.31. 
Ramanuja uses the expression darsana-samanakdara. The implication 
of it is that the vision of God one gets during the perfected state of 
bhakti-yoga is not the same type as that obtained in the state of moksa. 
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Perfect vision is possible only after the soul is disembodied. What one 
gets in the form of a vision during meditation is just a glimpse of God 


for a short duration. Such a visual experience is, therefore, regarded 
as something similar to darsana or vision of God, 


See also Chapter 5, pp. 102-03. 
. See Sanatkundra Samhita (quoted in RTS XXIV p. 160), 
kuyonisvapi sarijdto yassakrt saranam gatah; 
tam mdtdpitrhanidramapi pati bhavartika, 
. BG VIL16. 
. RTS VII p. 105. 
. VP 1.12.76. sarvamn sampadyate purisam mayi drsfipatham gate. 


See also VP 1.12.79,  kint vd sarvajagatsrstah prasanne tvayi durlabham. 
. MUp I.2.5. 


. KaUp I.2.23. 


. RTS XXIIE p. 159. samastapurusarthanam sadhakasyadayanidheh ; 

$rimatah purvasiddhatvat siddhopayamimam viduh, 
See also RTS XXIII p. 160. svapradpteh svayameva sddhanataya 
jJoghusyamanah Sfrutau... 

. Ibid. p. 159 bhakti-prapatti-pramukham tadvasikdrakéranam; 

tattat-phalarthi-sadhyatvat sa@dhyopadyam vidur-budhah, 

See RTS X p. 108. 

See also Ahs XXXVII.30. ahamasmi aparddhandm-dlayo akificano 

agatih. 

Stotraratna 22. akificano ananyatatih Saranya tvatpadamilam saranam 

‘ prapadye 

Srirangagadya, anantakdla-samiksayapyadrsta-santaéropayah. 

Ahs XXXVII.28.29. dnukilyasya sankalpah pratikilyasya varjanam ; 
raksisyatiti: vi$vaso goptrtva-varanam tathd; 
Gtma-niksepa-karpanye sadvidha Saranagatih. 

LT XVII.75. niksepaparaparyayo nydsah paricadnga-samyutah. 

RTS XI p. 110. 

See also LT XVII.66-73. 

VDh. VI.31 (quoted by VD in RTS XVII p. 131). 

Srutih: smrtih mamaivajfiad yastam-ullanghya vartate; 
ajfia-ccedi mama drohi madbhakto'pi na vaisnavah, 

LT XVII.79-80. sarvajfio’pi hi visvesah sada karuniko’pi san; 

samsdaratantravahitvdd-raksGpeksam pratiksate. 

See RTS XI pp. 111-12. 

See also the Abhayapradanasdra, a work in Manipravala language 

written by Vedanta DeSika which expounds in detail the fuller signi- 

ficance of Saranagati of Vibhisana to substantiate this doctrine. 

Sdatyaki Tantra (quoted by VD in RTS XII p. 114). 

Nydsa-dasaka, verse 1. aham madraksanabharo madraksanaphalam 

tathd; 1a mama Sripaterevetyatmanam niksipedbudhah. 

Ahk XXXVII31. tvamevopdyabhiito me bhaveti prarthand-matih ; 

Sarandgatirityuktaé sd deve asmin prayujyatam. 
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. MUp IL3. yamevaisa vrnute tena labhyah tasyaisa Gtmd vivrnute 


56. 
. Ibid., p. 156. 
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Bharata Muni statement (quoted by VD in RTS XXVIII and Pillai- 
lokacarya in his Rayasyagranthas 
ananyasadhye svabhiste mahavisvdsapirvakam; 
tadekapdyatd-ydcna prapattih saranagatih. 
The word )defia means prayer (prdarthand) and fuller implication of it, 
as explained by Vedanta Desika, is an ardent prayer along with the 
act of surrendering one’s self to God. 
See GaBh p. 107. prdrthanapiarvaka-bharanydsatmakatva-siddhirityesd 
dik, 


. See the opening verse in RTS XII p. 114. 

. See RTS XII p. 116. 

. See Arthapaiicakam, p. 48. 

. MUpII.4, 

. See fn. 31 p. 284 ante. 

. See RTS XXIV p. 161. ndrdyanam salaksmikam prdptum taccarana- 


dvayayam ; updya iti visvdso dvaydrthah Sarandgatih. 


. See fn. 40 above. 
. Vaikuntha-gadya, = mdam-aikdntikdtyantika-paricarya-karandya pari- 


grhuisva iti yacamdnah pranamya atmanam bhaga- 

vate nivedayet. 
The words ‘adtmdnam bhagavate nivedayet’ imply that the self is to be 
offered or surrendered to God. 
See SVUp IIN.17. sarvasya saranam suhrt. - 
BG XVIII.66, See RTS XXVIII and Mumuksuppadi for fuller ex- 
planation of all the theological implications of this verse. 
Ramayana, VI.18.31. . 
See Abhayapradana sara, Chapter VIII for detailed interpretation of 
the verse. 
See also Tanisloki. 
The classical examples of Sarandgati are those observed by the devoted 
child Prahlada for protection from the torture of his demcn-father, 
Hiranyakasipu; Draupadi, the devoted wife of Arjuna for escaping 
from the insult caused to her in the open assembly; the kdkdsura (the 
demon assuming the body of a crow) for pratection of his life; the 
mythical elephant (Gajendra) for saving it from the attack of a croco- 
dile; the mythical serpent (bhujarigama) from destruction etc. 
See Abhitistavah, verse 19. 
svartha-nirapeksa-visistam para-duhka-nirakarana-pravanyam. 


fanam svam. 
See also KaUp II.23. 
See RTS XXIII pp. 152-53. 


RTS XXIII p. 154. kdrunyam anugrahattukku asédharanam. 
It means that Adrunya is an essential cause for showering grace on an 
individual. ‘ 


. Ibid. 
. Nydsadasakam, verse 3. 


14 


VISNU AS SUPREME GOAL OF LIFE 


The central theme of Vaisnavism is that Visnu as the saviour of, 
suffering humanity, is both the means (updya) and the goal 
(upeya). He is the upeya because what is aspired for by the devout 
Vaisnava is the divine service (kaifkarya) to Visnu in the state of 
moksa. He is the updya since the success in the spiritual endeavour 
laid down by the sacred texts for moksa is achieved only through 
His grace. The Vaisnava treatises which have prominently 
brought out these facts describe Visnu as siddhopdya which 
means that an ever-cxistent benevolent deity serves as the means 
of moksa, the summum bonum of human endeavour. Prapatti and 
updsand are described as s@dhyopaya or the sadhana to be accom- 
plished by the aspirants seeking moksa to earn Visnu’s grace. We 
have already discussed in detail the nature of updsand and pra- 
patti in the earlier chapters. We have also considered the nature 
of moksaas enunciated in the Vedanta. We shall now examine 
the theological aspect of moksa involving divine service (kair- 
karya) in Visnu’s abode (paramupada). 


The Concept of Moksa as Divine Service 

According to the Upanisadic teachings, moksa is the libera- 
tion of the soul from bondage leading to a complete and compre- 
hensive experience of Brahman ina supra-mundane realm. As 
true philosophers the Upanisadic seers stop with the description 
of moksa as Brahma-prapti, attainment of Brahman or Brahma- 
nubhava, experience of Brahman. The Vaisnava theology goes a 
step further to conceive it as not merely a vision of Brahman but 
as kainkarya or service to the Supreme Deity. Thus, Ramanuja 
prays in his gadyas, to grant him nitya-kainkarya in moksa. The 
later Vaisnava treatises have placed greater emphasis on this 
-aspect of moksa. The important issue we have to consider in this 
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connection is whether sucha view of moksa is philosophically 
justified? 

According to the Visistadvaita Vedanta, jiva is essentially of 
the nature of jfdna (knowledge). It also possesses jfAdna as an 
essential attribute. It is through this jfidna that jiva experiences 
objects outside it. This jadaa, whichis knownas dharmebhita- 
Jfidna as distinct from the jfdana as its very svariipa (dharmi-jfidna), 
is finite in scope dueto the influence of karma but with the 
removal of bondage the same knowledge becomes infinite in 
its scope. That is, jiva whose knowledge was eclipsed in the state 
of bondage becomes omniscient in the state of moksa. It, there- 
fore, becomes possible for jiva to havea full and comprehensive 
vision of God in mioksa, which was denied to it during bondage. 
The functions of jiva were also restricted in the state of bondage 
due to the influence of karma. With the eradication of avidya 
which is the cause of bondage, jiva becomes free to act and move 
freely according to its desire by its own will (sankalpa). 

Jivaasa spiritual monad is absolutely dependent on Para- 
mdtman. Its very existence (sattd), its knowledge and its power to 
function as the agent of action (kartrtva), are all derived from the 
svaripa and sankalpa of Isvara. Its sole existence is to serve the 
purpose of God. It is, therefore, regarded as sesa, a subservient 
being of Paramatman who is the Supreme Lord (Sesi). According 
to the Vaisnava theology, jiva is absolutely and unconditionally 
a dependent being on God (nirupddhika-Sesa) and it is its inherent 
character to render appropriate service (kainkarya) to its master 
(swamin) at all times, at all places and in all states (sarvadesa 
sarvak@la sarvavasthd) purely for the pleasure of God. The dasatva 
or subordination of jiva to Paramgtman does not cease with its 
attainment of the state of moksa. The ontological relationship 
between jiva and Brahman as Sarfra and Sariri, body and soul, is 
eternal since both the relata are eternal in character. Hence even 
after the total removal of bondage of jiva and its attainment of 
Brahman, it continues to exist as a distinct spiritual entity but as 
a dependent being (Sesa) on the Paramatman. Kainkarya or 
rendering appropriate service to God becomes a spontaneous act 
of jiva as its inherent character and a pleasant duty.! Such a sub- 
ordination and servitude do not constitute a bondage to the 
individual as in the case of servitude arising out of certain obliga- 
tions to a master for material gains. The latter type of servitude 
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may be regarded as undesirable but servitude performed out of 
pure love and devotion to God as a part of one’s inherent chara- 
cter (svaripa) for the pleasure of the Supreme Lord is most 
desirable. 

Further, the soul needs a physical body and the sense organs 
to perform services to God in the state of moxsa. As we have 
explained carlier such a body assumed by jiva out of its sankalpa 
is made ofa spiritual sudstance, unlike the body constituted of 
the five physical ceiements by the influence of karma and it does 
not, therefore, cause bondage to jiva. The concept of suddha- 
sattva and the justification for its acceptance is explained in an 
earlier chapter. 

Thas, five points emerge out of the Upanisadic teachings 
about the nature of jiva and its liberation from bondage. 


1. Jive, after the release from bondage regains its omni- 
science and full freedom of action. 

2, Jivacontinues to remain a distinct spiritual monad as 
absolutely dependent on Brahman even inthe state of 
moksa. 

3. Jiva as subservient being to Paramdtman possesses the 
inherent character to render service to God at all times 
for divine pleasure. 

4. Servitude to God as the very svariipa of j!va is a source of 
delight rather than grief. 

5. The body put on by jiva in the state of moksa is constitu- 
ted of spiritual substance and caused by its sankalpa and 
it does not cause bondage to jiva. 


If we take these five factors which are supported by the scrip- 
tural texts, the concept of moksa as service to the Supreme Lord, 
Visnu in His abode stands fully justified. Philosophically, moksa 
means attainment of Brahmzi or the experience of the blissful 
Supreme Deity. The concept of kainkarya is not, therefore, men- 
tioned in the Vedanta-sitra and the commentary on it by 
Ramanuja. But the fact that Badarayana supports the theory of 
soul assuming a body inthe state of moksa allows implicitly the 
possibility of rendering service to Godin Brahma-loka. Rama- 
nuja, who is also a theologian, presumably takes this clue and 
develops the concept of kainkarya to Supreme Deity in the 
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Paramapada. Thus, he prays to God to grant him nitya-kainhkarya, 
everlasting divine service. Theologically, moksa also implies 
divine service as an outflow of the intense love for God. When 
jiva becomes so enchanted with the beautitude of the Supreme 
Deity in the state of moksa, itis prompted spontaneously out of 
its love for God to render some divine service to the Lord.? 
Vedanta DeSika, therefore, describes the nature of moksa as 
paripiraa-brahmanubhava culminating in kaihkarya which follows 
out of divine love asa result of the blissful experience of Brah- 
man.? If-we understand this causal relationship between Brah- 
man-realization and kainkarya, there is no conflict between the 
concept of moksa as developed in the Vedanta and that advanced 
.by the Vaisnava theology. The negative concept of moksa as 
cessation of bondage for jiva becomes more meaningful by con- 
ceiving it in a positive way as enjoyment of the blissful Brahman. 
The latter concept becomes further enriched spiritually by adding 
to it the idea of performance of service to the Supreme Deity by 
the released souls purely out of love and for the divine pleasure. 


Nature of Kainkarya in the State of Moksa 

Kainkarya or offering service to God is an essential religious 
duty of a devotee of Visnu (Vaispava). It is laid down as an obli- 
gatory duty for a Vaisnava because an individual as a Visnu-dasa 
or subservient being to Visnu, is morally obliged to render some 
service or the other to his Lord which pleases Him most. The 
details of the nature of Kaifkarya and its religious significance 
will be discussed in a separate chapter. For the present it may be 
noted that kainkarya enhances the value of life and makes it 
happicr too. The performance of religious duties laid down by 
the sacred texts takes the form of kainkarya, if these duties are 
carried out without any selfish motive purely for the pleasure of 
God (bhagavat-priti). In the same way, even social and ethical 
duties performed in the spirit of niska@ma-karma as advocated by 
the Bhagavad-gita, would be regarded as kainkarya. The concept 
of kainkarya is thus an essential part of religious life. The same 
idea is extended tothe role of jiva inthe state of moksa. Ina 
broad sense, the kainkarya to be rendered to God by a devotee, 
whether in the transcendental realm or in the physical world, is 
basically the same and it serves the same purpose of causing 
pleasure to God. The only difference lies in the fact that an indi- 
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vidual in the state of mukti has a direct intuition of the Para- 
matman and His glory in all its aspects, whereas in the state of 
bondage he performs his divine service on the basis of the love 
towards God developed out of the knowledge derived from.the 
study of the religious texts. In fact some Vaisnava dcdryas extoll 
the kainkarya done in ‘the physical world to God manifested in 
the arcad form as beautiful idols in the temples. The spiritual 
delight derived from such services is of unique type and often 
indescribable in words except the experience of inner joy of the 
devotee similar to the experience of God by the mystics. In view 
of itthe Vaisnava Gcaryas have expressed a preference to the 
kainkarya in this life.4 

The Vaisnava treatises provide details of the types of Godly 
services one can perform according to one’s capacity. It may 
Tange from the highest act of construction of a temple to the 
simplest job of fetching flowers for the worship of God. We do 
not come across such details regarding the kainkarya in the 
Paramapada by the released souls. Nor is it possible to know 
these details since the types of services with which we are familiar 
in the empirical world may not be comparable to those in a trans- 
cendental world which is beyond our comprehension. What is 
relevant from the theological point of view is that whatever act is 
performed by an individual soul it should conform to the wishes 
of the Supreme Lord and pleasing to Him. Jiva has no desire 
of its own. It is totally submissive to the wishes of God and what- 
ever it does even on its own initiative is actually what is prompt- 
ed by God who is the inner controller of all jivas including the 
released souls. Itis also not obligatory that all souls should en- 
gage themselves in the act of divine service. A soul may be con- 
tented with the mere vision of God which itself is a kind of divine 
service. In view of this, the Veddanta-siitra holds the view that the 
assumption of a body by a jiva is purely optional. It may put on 
such a body temporarily to performa particular act of service 
prompted by Paramdtman. It may remain without a body purely 
as a spiritual monad shining with its knowledge and experiencing 
the unsurpassable joy arising from the vision of God. This is the 
theological significance of moksa as divine service. 

According to the Vaisnava theology kainkarya or service in 
the state of moksa is to be offered to the divine couple (mithuna). 
That is, the released soul renders its service to Visnu as associated 
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with Goddess Sri. We have observed in an earlier chapter that 
Ultimate Reality of Vaisnavism is Sriyak-pati, Visnu as integrally 
related to His consort. We have also noted that the Supreme 
Deity resides in Vaikuntha, the transcendental realm, along with 
Sri and other hosts of eternal souls known as nityasiiris.® In 
conformity with this doctrine, Vaisnavism describes the goal of 
human life as Sriman-ndrayana or Sriyah-pati, implying the 
service to the divine couple. , 

Such a concept of moksa naturally presupposcs the existerice 
ofan appropriate spatial realm to enable the God to stay ina 
particular place and also to give an opportunity for the released 
souls to render the act of worship or perform meditation. God 
by His svardpa is infinite (ananta) that is, not conditioned by 
space or time. He is everywhere. But such a svaripa docs not 
serve the purposz of religious aspirants. It, therefore, becomes a 
necessity for God for the sake of the devotees to assume a finite 
form with a divine body and also condition Himself to a limited 
space. In the same way the jfva, though monadic, is partless 
(niravaya). It will have to assumea body and sense organs to 
render divine service. In view of these considerations, Vaisnava 
theology has formulated the doctrine of nitya-vibhiti along with 
the theory of paramapada. 


The Nature of Paramapada 

The justification for the admission of the nitya-vibhati and the 
concept of paramapada by Vaisnavism has already been discussed 
in an earlier chapter. We are concerned here with the considera- 
tion of the nature of paramapada and the spiritual path leading 
to it. The term paramapada bears three meanings. It refers to 
the very svaripa of Brahman or Visnu since that is the goal of 
life to be attained (parama-prapya).' Visnupurdna uses the word 
in this sense.® It also refers to the very svariipa of jivatman, that 
is, jiva in the state of moksa when it is totally dissociated with the 
physical body. As the state of jiva-hood free from bondage is also 
a desirable thing to be attained for the enjoyment of the eternal 
bliss of Brahman, it is appropriate to call it paramapada. The 
most commonly used meaning of paramapada is the supreme 
abode of Visnu. The hymn of the Rgveda refers to such an eter- 
nal place of Visnu.® It is in this sense that most of the Vaisnava 
treatises generally use the word, because that isa place to be 
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attained by all the aspirants seeking moksa. It is not possible to 
experience the unsurpassable bliss of Brahman unless Vispu 
conditions Himself with the physical and spatial limitation out 
of His free will for the sake of devotees. Such a place in which 
the Supreme Being manifests Himself with a divine body with all 
the splendour is called paramapzda. In Vaisnava terminology, it 
is called Vaikuntha-loka or Visnu-loka, the abode of Visnu. It is 
also designated as parama-vyoma, the highest heaven. It is the 
same as Brahma-loka referred to inthe Chdndogya Upanisad. It 
is not the svarga-loka or heaven as popularly understood as the 
place of the celestial beings. Nor is it the satya-loka of Catur- 
mukha-Brahma or any other /oka of other Vedic deities because 
all these places are not eternal. The phrases such as ‘kingdom of 
God’, ‘The Highlands of the blest’, do not convey the significance 
attached to purumapada or vaikuntha-loka of Visnu. As Visnus 
purana states, itis the Supreme abode, highest of all, which can 
only be attained by the Yogins who meditate on Brahman cons- 
tantly with undivided devotion and which is always secn by the 
enlightened seers.!° As the Muahdbhdrata describes, it is the spiri- 
tual realm which is ageless, immeasurable, incomprehensible, 
primordial and knowable through Scripture.'! 


Spiritual Ascent to Paramapada 

The Kausituki Upanisad gives a fairly detailed account of 
paramapada, also called Brafma-loka and the ascent to it. The 
other Upanisads speek of the path to moksa designated as arci- 
rddi-mérga. The Paficaratra treatiscs too refer to the description 
of vaikunjha. Nammalvar in the Tiruvaymoli gives a graphic 
account of the ascent of the soul to the realm of Paramdtman. 
Based on these authoritative sources Ramanuja presents in the 
Vaikuuntha-gadyu a detailed and picturesque account of Vaikuntha 
and the manner in which the jive after release enters it. Follow- 
ing this, Vedanta Desika presents in his Paramupada-sopaéua, a 
work written in Manipravala language, a superb account of the 
ascent of the jiva to paramapada, step by step in the manner of a 
piligrim’s progress, starting with the acquisition of philosophic 
knowledge right up to the entry into the majestic abode of Visnu. 
All these descriptions may be taken literally to satisfy the 
aspirations of the devout religious minded persons for.whom 
they provide a source of inspiration and an incentive to strive for’ 
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the spiritual progress. Alternatively, they may be understood: 
symbolically as portraying the spiritual progress of the soul 
caught up in bondage. In either way, they have theological 
significance in so far as they provide a logical justification to the 
doctrine of moksa which is an essential] feature of all the orthodox 
systems of Indian Philosophy in general and Vedanta in parti- 
cular. 

Without going into the details of the artistic imagery, we may 
take note of the important points regarding the spiritual ascent of 
the soul to paramapada as described by Vedanta Desika.!? It 
consists of nine stages or steps:!9 (1) viveka or philosophic know- 
ledge, (2) nirveda or repentance, (3) virakti or non-attachment, 
(4) bhiti or fear of bondage, (5) prasidana or grace of God, (6) 
utkramana or exit of the soul from body, (7) arciradi or the path 
of ascent, (8) divyade§a-prapti or entry into the divine abode and 
(9) parapti or actual attainment of Supreme Deity. The first five 
stages refer to the gradual spiritual progress of the soul, while it 
is associated with the living physical body. The latter four cover 
the spiritual march of the soul after it is disembodied. The first 
four steps are verifiable from our experience, whereas the other 
five have to be accepted on the authority of the sacred texts. We 
shall briefly explain the significance of each stage. 

As a first step the aspirant for moksa should acquire a clear 
philosophic knowledge about the true nature of Brahman, the 
individual self (jivatman) and their inherent relationship. This 
kind of discriminatory knowledge known as vivcka comes to him 
through the guidance of a qualified preceptor and it provides an 
insight into the nature of the supreme goal of life. Sucha 
knowledge about Reality and in particular, the reflection over the 
condition of the jiva passing through the cycle of births and 
deaths from a beginningless time causes a deep sense of remorse 
over the loss of all carlier opportunities to get over it. This is 
known as nirveda, a sincere repentance born out of proper 
philosophic knowledge. The nirveda leads to virakti, a sense of 
detachment towards worldly pleasures which cause further bon- 
dage and also towards celestial happiness in the form of attaining 
the svarga and other higher realms because these tco cause re- 
birth to the soul in the mundane existence. Virakti helps the 
aspirant to develop a yearning for the everlasting supreme 
happiness in the form of eternal enjoyment of the bliss of Brah 
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man. At the same time he develops fear too (bAiti) when he 
ponders over the consequences of rebirth and the suffering in 
hell if final liberation is not obtained. This induces him to seek 
the ways and means of attaining the supreme goal by adopting 
either the path of bhakti or prapatti. When he reflects over the 
hardships involved in the practice of the arduous bhakti-yoga, he 
realizes that only through the grace of God (prasddana) he can 
ever hope to achieve moksa. The bhakti and prapatti which are 
enjoined as means to moksa are instrumental to secure the grace 
of God. 

The first four steps—viveka, nirveda, virakti, bhiticwhich are 
preparatory in character lead the aspirant to seek the grace of 
God (prasadana) through the observance of either the prescribed 
bhakti-yoga or prapatti. Through the grace of God all the karma 
inthe form of punya and papa, acquired in the past lives will 
cease to operate (vindSa) at the very commencement of the 
spiritual discipline, as the Upanisad states.14 What remains is the 
prdarabdha-karma or the karma which has already begun to give 
its result in the form of the present life and experience of suffering 
and happiness. This has to be endured till the end of the present 
life in the case of the prapanna and through one or more lives in 
the case of the person practising phakti-yoga until itis totally 
eradicated. As regards the Aarma in the form of merit and 
demerit acquired during the present life after the commencement 
of the updsand or prapatti, this is of two types: those done un- 
intentionally (abudhipiirvaka) and those performed intentionally 
(buddhipiirvaka\. The former does not affect the aspirant due to 
the influence of the spiritual discipline and grace of God. The 
latter does affect him and hence he has to get rid of it by means 
of either prescribed expiatory rituals or by enduring the conse- 
quences of it during this life or inthe next. In the case of the 
aspirant adopting prapatti, he has prayed to God at the time of 
self-surrender to grant him moksa at the end of the present life 
and in view of it, he will experience the effects of merit or demerit 
in some form or the other in this very life. In either case, both 
types of aspirants, being the objects of the special grace of God 
are ready to receive the gift of moksa to be granted by the all- 
‘compassionate Paramatman soon after death when the soul 
becomes disembodied. 

Next comes ufkraati or the exit of the soul from the body, the 
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sixth step and the beginning of the actual march to the parama- 
pada from the physical world. The Chandogya and Prasna Upani- 
sads™ give a descriptive account of the process of the dissolution 
of the body and the manner in which the soul leaves the body. On 
the basis of this authority it is believed that at the time of death the 
released soul withdraws from the gross state of the physical body 
to the subtle state and ascends to the highest spiritual realm through 
“the path of arciradi. The dissclution of the body is not destruc- 
tion (faya) but a gradual process of involution which is effected 
by the indwelling Paramdtman. The order in which it takes place 
is that the svaripa (the subtle essence) of conative organs and 
five cognitive organs enter into mind (manas), and manas into 
Prana (vital breath) and prdra along with all the eleven sense 
organs becomes combined : with the jivatman. The jiva then gives 
up the gross physical body and becomes associated with a subtle 
body (sitksma-Sarira) constituted of the five subtle elcments.'* 
This is the process of withdrawal of the soul from the physical 
body soon after death, as warranted by the Upanisadic teachings. 
From the centre of the heart emanate 101 nddis (subtle arteries) 
and of these one leads up to the crown of the head. This is 
known as susumnd-nddi or Brahma-nadi in the yogic language. 
The soul of the aspirant who has performed updsand or prapatti 
for moksa, is made to depart the body by the grace of God 
through this nddi. As the Veddnta-siitra points out, the gate of 
exit is illumined by the indwelling Paramatman and the jiva soars 
itself gloriously through the brakma-nddi to the higher realm 
following the course of the rays of Sun.!” 

After utkrdnti comes the ascent of the jiva through a long 
divine path known as arcirddi, passing through the different 
realms of celestial beings who hail the released soul with joy and 
warm reception. Both the Upanisads and Veddnta-siitras give a 
full account of this.1® According to Ramanuja who has attempt- 
ed to reconcile the conflicting views on the subject, the path of 
the celestial deities comprises the following in order: jyotis or 
flame, ahas or the day, Suklapaksa or the bright fortnight of 
lunar month, utterdyana or the bright half of the year when the 
sun travels northward, semvatsara or the year, vayu or air, 
Gditya or sun, candra or moon, and widyut or the lightning 
accompanied by Varuna, Indra and Prajapati. Flame, day etc., 
do not refer to the physical entities but to the deities presiding 
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over these entities. They are known as @tivadhikas those who 
serve aS guides en route to paramepadc. These deities are 
commanded by God to be guides to the jiva proceeding to 
moksa. The presiding deity of vidyut is known as ama@nava or 
manasa. 

The next step in this spiritual progress of jiva is the entry into 
the transcendental spiritual realm (divyadesa-prdpti) soon after 
crossing the cosmic universe. In this final stage of the soul’s 
spiritual march, it is led by the amdnava-purusa who is regarded 
as an eternal super-divine being unlike the other celestial cosmic 
deities, to the frontiers of the abode of god. The transcendental 
spiritual realm is far beyond the cosmic world of space-time 
(prakrti-mandala) consisting of seven spheres (@varenasaptaka): 
(the mundane world) a(anda),"| the world of water (jala), the world 
of fire (agni), the world of ether (akasa), the realms of aharmkara 
(egoism) and of mahar (the two evolutes of cosmic matter) and 
finally the sphere of prakrti (cosmic matter). The first milestone 
of the frontier of Parmapada to which jiva is taken is the sacred 
river known as Viraja which marks the boundary line between the 
transcendental realm of Brahman and the empirical realm of the 
bound souls. By taking a plunge in the river of immortality, the 
jiva before reaching the other shore of the river, is able to cast 
off the subtle body (siksma-Sarira) by its sankclpa. It then 
becomes totally purified and on arrival at the other shore, it is 
transfigured with a spiritual body (eprakrta-Sarira) fit to 
approach Paramdtman. The process of transfiguration is ex- 
plained metaphorically as brchmélamkdra, decoration in the 
divine way, brahmagandha, bearing divine odour and brahmatejas, 
possessing divine lustre.!® The religious texts give a picturesque 
account of how the soul is received with joy and hospitality by 
hundreds of divine damsels, implying the greatness of the 
muktatmd, the released soul which has been able to reach the 
final spiritual destiny by herculean task after passing through 
countless births and deaths from a beginningless time. 

After the entry into the frontiers of Paremapada, the jiva has 
reached its final destination which marks the highest spiritual 
goal, viz., parabrahma-prapti or the attainment of Lord Visnu. 
Ramanuja has given a vivid descriptive account of Paramapada 
in his Vaikuntha-gadya. It is a very extensive spiritual world of a 
unique kind beyond human imagination, always shining with 
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spiritual light and surrounded with most enchanting lakes, 
streams and gardens filled with blooming flowers and creepers. 
Such a description may look imaginative but it stands justified, 
as we have explained earlier, if we bear in mind the fact\that the 
Supreme Lord who can create a wondrous universe should be 
able to create a beautiful place for His own stay appropriate to 
His unsurpassable divine glory. The Kausitaki Upanisad, there- 
fore, speaks of Brahman as enthroned on a golden couch 
(Paryanka) located in a beautifully decorated hall. Paramdtman, 
who is the very personification of beauty, manifests Himself 
bedecked with ornaments and weapons, seated with His consorts 
and surrounded with His eternal divine attendants such as 
Ananta, Garuda, Visvaksena etc. The jiva which intuits for the 
first time Paramdatman with all His full splendour is overwhelmed 
with joy. Paramatman too who has been wanting the jiva to 
come out of the bondage and be reunited with Him feels 
extremely delighted to see the released jfva right before Him. 
He receives it with deep affection, blesses it wholeheartedly with 
the boundless and glorious opportunity of cver enjoying His 
bliss and rendering Him fainkarya at all time aad in all ways. 
Thus, the attainment of the Supreme Deity Visnu and perform- 
ance of divine ‘ainkarya for Him eternally in His own abode is 
the highest spiritual goal (parama-purusartha) of Vaisnavism, As 
Ramanuja has well demonstrated by his own observance of 
prapatti for moksa in his Sarandgati-gadya and Sriranga-gadya 
and taught the same to others in his Vaikuntha-gadya, every 
Vaisnava should aspire for this spiritual goal and pray always 
for the eternal Aaintarya (nitya-kainkarya) of Visnu in 
Paramapada.*° 


NOTES 


1. See SD Vada 37. yadddsyam lasyakdranam, 

2. See Saranieati-gadya, 2. bhagavadanubhavajanita anavadhikdtisaya- 
pritikarita. .. nitya-kaisixarya-prapty-apeksaya ... 

3. See RTS XXII p. 147. kainkaryaparyanta-paripirna-brahmanubhava, 

4. See Vedanta Desika's Varadarija-paficdsat, 49. 

satyam $ape varanaiailanatha vaikuathavase’pi na me abhilasah. 

5. VS IV.4.12. 

6, To recheck. 

7. See VSa pp. 164-65. 


19. 


20. 
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. VP 1.22.53. visnvakhyam paramam padam, 
. To recheck. _ 
. VP 1.6.39. ekdntinah sada brahmadhydyine yoginasca ye ; 


tesdm tu paramam sthanam yattat pasyanti suérayah. 


. Mbh XVI 5.27. divyam sthanam ajaram ca aprameyam. ... 


durvijneyarn ca agamaih gamyamdadyam. 


. See Paramapada-sopana, 1-IX. 
. Ibid. (opening verse), viveka-nirveda-virakti-bhitayah prasddahetu 


utkramana arcirddayah; prakrtyatikranta- 
padaédhirohanam paraptirityatratu parvanadm 
kranah. 


. ChUp IV.14.3 and V.24.3. 


See also VS IV.1.13. 


. Praina Up IIL9. See also VS IV.2.1-4. 
. See VS IV.2.5. BrUp VI.4.5. 


. See ChUp VIIL6.5. 


Also VS IV.2.17. ra§myanusari. 
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There is another path known as dhuimaydna or the path of smoke through 

which the souls not destined for moksa pass. They go only to Candra- 

loka and from there to heaven. After enjoying the fruit of the merit, 

they again come back to earth and go through rebirth in some form 

or the other. 

See Kaustraki up 1.9-12. 

Kausitaki Up 1.34. 

See also RTS XXI. 

Sarandagati-gadya, nitya-kinkaro bhavani. : 

See also Sriranga-gadya, bhagavantarh nitya-kinkaratam prarthaye. 

See Vaikuntha-gadya, Gtyantika-paricarya karandya parigrhnisva itt 
yacamdanah pranamya, &tmanam bhagavate nivedayet. 
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RELIGIOUS DISCIPLINE OF VAISNAVISM 


In the earlier parts of the book we have presented the philoso- 
phical and theological doctrines of Vaisnavism. The philosophi- 
cal theories as enunciated in the Upanisads provide the 
foundation for the development of theological doctrines. The 
philosophy and religion of Vaisnavism are complementary and 
the two together constitute one single system of philosophy of 
religion representing two different aspects. As a monotheistic 
religion, Vaisnavism lays equal emphasis on a specific ethical and 
religious way of life aimed at the attainment of the highest 
spiritual goal. It comprises the cultivation of certain ethical 
virtues and performance of certain important religious duties. It 
is this practical aspect that gives a distinction to the Vaisnava 
religion and it is far more important than its philosophy. We 
shall, therefore, attempt in this chapter to outline the important 
features of the Vaisnava way of life. 


The Role of Acarya in Vaisnavism 
One of the essential requirements for a Vaisnava in order to 
lead a religious life. is to have a well qualified dcdrya or guru (a 
spiritual preceptor). The term dcdrya implies: (a) one who 
acquires philosophic knowledge by the study of sacred texts; 
(5) who by way of imparting the same to others makes them 
adopt the religious life as laid down by the sastra; and (Lhe 
himself strictly follows the same. The word guru means one who 
“yemoves ignorance of phttosophic knowledge.? An individual 
who aspires for moksa or final liberation from bondage needs 
the blessings and the spiritual guidance of a preceptor. A Smrti 
text points out that a person may bea sinner of the worst kind 
or one may be the most meritorious but both of them would 
achieve moksa only through the guidance of an dcdrya. It is, 
therefore, essential for a Vaisnava seeking moksa to have a 
preceptor. The Upanisad also enjoins that one should approach 
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a proper guru in order to comprehend the philosophic truth.‘ 
The reason for emphasising the neéd to acquire a preceptor is 
that.true philosophic knowledge and a deeper understanding of 
the inner meaning of the philosophical truths with conviction 
cannot be obtained by self-study of Vedanta. It has to be 
imparted by a suitably experienced and qualified teacher. Only 
such knowledge as obtained through the teachings of a guru will 
be useful for practising the sadhana laid down by the Vedanta for 
achieving the spiritual goal.5 Being connected with a 
guru, one should show him the utmost respect. It is laid down as 
an important moral obligation that one should worship an 
Gcdrya inthe same way as one worships God (devamiva dcaryam 
upasita).6 The Katha Sruti says: ‘An individual who has the 
utmost devotion in God and who in the same way shows equal 
respect to his guru, will be able to comprehend all philosophic 
knowledge.’’ It is, therefore, absolutely necessary for a spiritual 
aspirant to show the utmost devotion to his guru and speak 
about his glory. Failure to do so leads to the decay of his 


spiritual knowledge.® 
a 


Qualification of an Ideal Acarya 

The scriptural text has laid down certain qualifications to 
become entitled as a guru. The Mundaka Upanisad states that he 
should be a Srotriya, one well-versed in Vedanta and Brahma- 
nistha or one who has realized the true nature of Brahman. 
Vedanta Desika elaborates this by mentioning fourteen quali- 
fications for an dcdrya. These are: acquisition of good and sound 
philosophic knowledge imparted through a succession of the 
learned preceptors (sat-sampraddya-siddha); having an undisputed 
clear, decisive knowledge (sthiradhisiddha); free from sins and 
afflictions (anagha); well-versed in the Vedas and its subsidiaries 
(Srotriya); having deep, unshakable faith in Brahman or God 
(Brahma-nistha); possessed of sattvic quality, that is, mentally 
alert and well-disposed towards others (sattvastha); truth- 
speaking (satya-vdca); living a life in accordance with the ways 
laid down by one’s religion and the holy men (samayaniyataya- 
sadhuvrttya-sameta); free from show, jealousy etc. (dambhdsityadi 
mukta); having control over the objects of sense. organs (jita- 
visayagana); friendly towards all (bandhu) ; compassionate towards 
all living beings (daydlu); helping the erring disciples to follow 
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the right track (skhdalitye-Sasitara); and wishing the welfare of 
oneself and others as well (svaparahita-para). These are the 
fourteen qualitics according to Vedanta Desika, that an dcarya 
should possess. An aspirant for moksa should approach such an 
@cdrya for initiation and instruction in philosophic knowledge.® 

What has been sketched above gives an idea of what an ideal 
@cdrya should be. Jt is not an casy task, and it may be impossible 
in the present day to find one possessing all these virtues. Even 
in the matter of coming into contact with a proper dcarya, the 
grace of God is needed. According to Vedanta Desika, there are 
six factors which are responsible for the acquisition of a suitable 
dcG@rya. These are: the friendly disposition of. God, the good 
deeds done by a person evén accidentally, the grace of God 
showered on one at the time of birth, development of faithful 
attitude towards God and sacred texts, coming into contact even 
casually with pious religious minded persons and conversation 
with them.?¢ 


Guru-parampara in Vaisnavism 

According to Vaisnavism the Supreme Lord, Narayana is the 
first and foremost of all aedryas (prathama-guru). He is the gure 
of the entire world but He himself does not have any preceptor.1! 
According to tradition He taught the Vedas to Caturmukha- 
Brahma and the latter in turn to his sons and others. He dis- 
seminated Vedic knowledge through the great sages such as 
Narada, Parasara, Suka and Saunaka. He incarnated Himself as 
Matsya, Hayagriva, Nara, Narayana and Kysna and revealed the 
philosophic knowledge. It was by His grace that Vyasa promul- 
gated the great epic, the Mahabharata and the Vedanta-siitra. 

Vaisnava tradition claims a long lineage of dcdryas commen- 
cing from the Supreme Being right up to the guru of an indivi- 
dual. An orthodox Vaisnava who is seeking spiritual knowledge 
should psy homage to the long succession of dcdryas starting 
from his own right up to the Paramdtman. This practice is not a 
mere convention but on the other hand, it is enjoined on the 
authority of scripture. 

Leaving out the divine beings, the principal dcdryas who have 
been included in the spiritual lineage as commonly accepted by 
the Srivaisnavas of both sects are: Nammiaivar, also known as 
Sadagopan (one of the twelve Alvars), Nathamuni, Alavandar, 
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Ramanuja, Vedanta Desika (according to the Vadakalai sect) 
and Manavalamamuni (according to the Tenkalai sect). 

In between Ramanuja and Vedanta Desika the important 
spiritual descendants are: Pillan, Visnucitta, Varadacarya also 
known as Nadadar Ammal, Appullar and Vedanta Desika 
(A.D. 1268-1369). The spiritual lineage acknowledged by the 
followers of Manavalamamuni includes: Embar, Pardasara 
Bhattar, Nafjiyar, Nampillai, Vadakkuttiruvidipillai, Periya- 
vaccanpillai, Pillailokacarya, Srisailesa and Manavalamamuni. 
Both Vedanta Desika and Manavalamamuni have had a long 
line of spiritual successors. The biographical accounts of these 
GcGryas are contained in the guruparamparas or the geneaology 
of preceptors maintained by the concerned religious institutions 
“ and the individual families. 

We should take note of the great importance accorded to the 
place of an dcdrya in Vaisnava religion. It is a universal practice 
common to all religions to show respect to the teacher by a 
disciple. But the special feature of Vaisnavism is the emphasis 
it places on worshipping not merely one’s own dcarya but the 
entire lineage of dcdryas (acarya-santati) right up to God who is 
the first dcdrya (prathama-guru) from whom the spiritual know- 
ledge emanates. There is a tanian or a single stanza pertaining 
to every preceptor. This is generally composed in Sanskrit by the 
first disciple of the preceptor. According to the Vaisnava 
tradition the tanian of one’s own Gcdarya and also those of his 
spiritual predecessors right up to Paramdtman' are to be recited 
by a Vaisnava both at the time of initiation into Vaisnavism by 
the prescribed sacraments (paficc-samskara) and also at the time 
of undertaking Vedanta study. Such recitation of ranians at the 
time of religious acts signifies the importance of worship of the 
spiritual preceptors and also the acknowledgement of gratitude 
that a Vaisnava owes to the great service rendered by them to 
the community by way of preserving and disseminating the 
sacred knowledge through which alone one can hope to attain 
salvation. 


Sacraments in Vaisnavism 

The Vaisnava theology has laid down a fivefold sacrament 
known as pdiica-samskGra as an essential requirement for an 
individual to become fully qualified as a Vaisnava. In a broad 
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sense, any individual who is a devotee of Visnu is a Vaisnava.14 
The distinctions of caste, creed, learning and social status of 
individuals have no bearing on being a Vaisnava.!> That caste 
is not a bar on becoming a Vaisnava is evident from the fact that 
One of the twelve Vaisnava saints, Tiruppanalvar was born in the 
lowest caste. The Garuda Purdna mentions that a true bhakta or 
devotee of Visnu is to be respected even if he belonged to 
another creed (mleccha).1° Vaisnavism is a broad-based universal 
religion which has kept its doors open to all. 

In order to qualify oneself to become a fit person to worship 
Visnu, one is required to go through the prescribed initiation 
ceremony to be conducted by a qualified preceptor. The sacra- 
ment known as pafica-samskara comprises five simple ceremonies: 
(1) ¢aépa, or wearing the mark of the conch and discus, the two 
weapons of Visnu, on the left and right shoulder blades of the 
initiate; (2) pundra or applying on the forehead the mark in the 
shape of Visnu’s feet; (3) nama or naming the initiate as Visnu- 
ddsa; (4) mantra or imparting the esoteric Vaisnava mantras; and 
(5) i/ya or formal instruction of the mode of worship of God. 

A few lines of explanation on each ceremony will bring out 
its spiritual and religious significance. Of these five, tdpa is the 
most important because in the absence of it an individual will 
not become a qualified Vaisnava to recite the esoteric mantras 
and perform the formal worship of Visnu (Visuu-pijd), which is 
an obligatory daily religious duty of a Vaisnava. The word rapa 
means heating and as a samskdra or sacrament it implies the 
branding on the two shoulder blades, the mark of Visnu’s conch 
and discus by using the heated pieces of metal (made of either 
silver or copper) engraved with conch and discus. There are 
certain preliminary rituals in the form of homas to be performed 
in the consecrated fire by the preceptor or his representative. The 
purpose of this ritual is to purify the body and mind of the 
individual who in token of his having become a Visnu devotee 
should bear permanently on his body the symbol of Visnu’s 
Sankha and cakra. The reason for choosing these two symbols of 
Visnu is that the conch represents the auspiciousness, whereas 
the discus stands for the spiritual energy that wards off evil. 
This apart, there are numerous scriptural texts as well as the 
statements of Paficaratra Sarmhitas and Puranas which enjoin the 
wearing of the marks of these two symbols. Thus says the 
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Mahopanisad: ‘The Brahmin should bear the discus on the right 
arm and the conch on the left.”!? The Baskala Samhita of the 
Rgveda also points out that the learned (Vaisnava) must wear 
the mark of the sanctifying conch and discus on the upper part 
of the arms in order to cross the ocean of bondage.'® Many other 
scriptural texts are quoted by Vedanta Desika in support of this 
ancient practice.!® There are numerous statements in the 
Puranas too advocating this practice.° The Mahabharata which 
refers to the Pajicaratra system known by the name of s@tvata- 
vidhi, mentions explicitly that God is to be worshipped by 
persons of all castes who have obtained the marks of identity 
such as Sankha and cakra (krtalaksanah)."" The Paiicaratra 
Samhitas too emphasise the necessity of bearing the marks of 
Visnu’s cakra and Sankha as an essential requirement in perform- 
ing the worship of God.”® Based on such authoritative sources 
Vaisnavism has advocated the observance of the sacrament of 
tdpa. 

A small section of Vaisnavas who are the followers of the 
Vaikhdnasa-siitras, which is another branch of the Agamas, does 
not observe the formal practice of pafica-samskara because it is 
not prescribed in their treatises. They, however, belicve that a 
child during the eighth month of pregnancy of the mother, gets 
marked with the conch and discus by Lord Narayana Himself 
and in view of it no separate ritual need be observed. The 
followers of the Paiicaratra system scrupulously go through this 
initiation ceremony, as otherwise they are deemed to be dis- 
qualified to offer worship to God. This practice of pafica- 
samskdra has been made an obligatory rite for all Vaisnavas and 
is being followed since Ramanuja’s time as an essential puri- 
ficatory sacrament. According to his biography Ramanuja 
himself went through the pefica-samskdra which was conducted 
by his guru, Perianambi. 

The next important ceremony as a part of the fivefold 
sacrament is pundra. Pundra which is an abbreviated form of the 
word urdhva-pundra, means the wearing on the forehead the 
symbolic mark in the shape of the feet of Visnu with white clay. 
Though it is a common practice among the Vaisnavas including 
those who are not initiated, to wear the creed mark as a daily 
routine, the formal ceremony of applying it on the face and other 
selected parts of the body, twelve in all is observed at the time 
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of the initiation. An orthodox Vaisnava is expected to wear the 
dvadaSa (twelve) pundras with the chanting of the names of the 
twelve incarnations of Vyihas. The significance of wearing the 
uirdhva-pundra with the chanting of the names of Bhagavan is to 
purify the body.?* 

There is no unanimity among the Vaisnavas in the manner in 
which the creed mark is put on. In fact, this religious custom 
which is of little philosophical significance has led to some 
conflict between the two primary sects of Vaisnavas—the 
Vadakalais and Tenkalais. The former group wear the pundra in 
the shape ofa single foot of Visnu in the ‘U’ shape with a curve 
formed at the bottom of the forehead right above the nose. The 
latter group put on the mark in the ‘Y’ shape symbolizing two 
feet of Visnu with a separate mark on the nose symbolizing the 
pedestal for the feet to rest. Both the sects, as followers of 
Ramanuja, use the soft white clay selected from select places 
considered holy. It is drawn vertically in two parallel columns 
leaving some space in between and at the centre a red or yellow 
vertical line is drawn with the powder made of turmeric. We do 
not have any historical evidence to prove when this distinction 
of wearing the pundra in two different ways arose, though the 
followers of the two sects trace its origin to the time of Rama- 
nuja. According to the scriptural and Smgti texts and in 
particular, the Paficaratra treatises, airdhkva-pundra is to be put 
on by every devotee soon after a bath in the morning.*4 The 
Smrti texts mention in general terms that it should be in the 
shape of a flame, (varti-dipakrti) the leaf of the bamboo (veru- 
patrdkrti), a flower bud or shape of Visnu’s feet aA eset 
It is difficult to say in which particular shape Ramanuja_and_his 


immediate followers were wearing the pundra. While introducing 
ST Oe ne me 
the observance of pafica-samskara as an obligatory rite for a 
Vaisnava, Ramanuja must have emphasised the practice of 
wearing a pundra by every Vaisnava to prove his allegiance to 
Vaisnava samipraddya. Presumably, at a later period when the 
rift between the two sects became increasingly pronounced on 
the basis of certain doctrinal differences the changes in wearing 
the purdra in two different styles would have come into vogue 
for identifying the respective followers. The sectarian bias was 
unfortunately manifested by marking the pundra even on the 
idols, the temple walls and towers, the vehicles and the mounts 
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of the images.?> As observed earlier, the shape of the dardhva- 
pundra has really no philosophic significance. In conformity to 
the scriptural and Smrti injunctions it is to be put on by every 
devoted Vaisnava since the religious ceremony performed with- 
out it is not considered fruitful.28 In recent years due to the 
influence of modern way of life, the practice of wearing it has 
practically disappeared, particularly among the younger 
generation. However, an orthodox Vaisnava should necessarily 
put on the pundra as otherwise, he would not be qualified on 
religious ground to perform the divine worship and any other 
religious ceremony.?? 

Ndama or giving a name to the disciple is the third part of the 
fivefold sarskdra. This is a simple and formal symbolic ritual. 
The disciple is named as visnu-dasa (servant of Visnu) to signify 
the fact that with his initiation into the Vaisnava-hood he is 
made to realize that he is subservient to Visnu. It is also 
customary to name the initiate as Ra@mdnuja-dasa to emphasise 
the fact that he has becomea follower of Ramanuja. Another 
justification for naming the initiate as Visnu-da@sa is that a 
devotee of Visnu is not to be addressed by either the name of his 
birthplace or the family surname but, on the contrary, he is to be 
identified as a Visnu-dasa.28 Thus, it is customary even today 
among the orthodox Vaisnavas to introduce oneself to another 
Vaisnava as a dasa (daso’ham) and not by his real name. 

The remaining two ceremonies of pafica-sarmskara are also 
simple but formal in character. An esoteric mantra which is 
preserved as a secret treasure is to be orally transmitted by the 
preceptor to a deserving disciple. In the ancient days, a mantra 
was never putin writing. It was kept secret and orally imparted 
from a teacher to a pupil. The mantras containing a few mystic , 
syllables or words are spiritual in character pregnant with 
philosophical implications. The chanting of such mantras 
associated with the names of Lord Narayana, Visnu, Vasudeva 
etc., are supposed to secure the grace of God, through which 
one’s sins are removed and thereby liberation of the soul from 
bondage is secured. In view of the spiritual value of the mantras, 
the initiation ceremony is adopted for the purpose of imparting 
them to the deserving disciple by a qualified dcaérya. This custom 
is strictly followed by the Vaisnavas even to this day.”® 

The last part of the pafica-samskara, viz., ijydis also similar 
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in character to the imparting of mantra and intended to serve the 
same purpose. In ijyd, which is also called as yaga, the essentials 
of the mode of actual worship of God in the form of an icon or 
sdlagrama (a kind of stone obtained from Gandak river in Nepal 
in which it is believed that the Divine Being is ever present) are 
taught. The daily worship of God is an obligatory religious duty 
of a Vaisnava and it is but proper that a disciple is initiated to it 
by formal instruction by an dc@rya. Thus, all the five ceremonies 
of initiation are interlinked. Without tdpa, airdhva-pundra and 
the eligibility to recite the sacred mantras, a Vaisnava is not 
qualified to conduct the formal worship of God either at home 
or in the temple. Pafica-saraskdra, therefore, occupies an 
important place in Vaisnava religion. 


Daily Religious Duties of Vaisnavas 

A true Vaisnava is required to dedicate himself to the worship 
and service for Visnu throughout the day right from the early 
morning to the midnight. The Paficaratra Samhitas have divided 
the day into five parts and laid down a specific religious routine 
to be observed by a devoted Vaisnava at each time of the day.*° 
This fivefold religious routine is known as paficakdla-prakriyd. 
This comprises: (1) abhigamana or morning prayer, (2) updddna or 
collection of the requisite materials for worship, (3) ijyd or formal 
worship of God, (4) svadhydya or recitation and study of sacred 
texts, (5) yoga-or contemplation on God. We will presently 
explain each of these. Ramanuja has included the essential 
features of the fivefold routine in the treatise known as Nitya- 
grantha written by him in Sanskrit. Based on this, one of his 
immediate successors, Sriranganarayanacarya also known as 
Vangivaméesvara has written a work under the title of Ahnika- 
karika giving details of the various religious rituals including the 
five religious duties to be observed by a Vaisnava. Vedanta 
Desika in his P@ficaradtraraksd has defended the observance of 
the daily routine as prescribed by the Paficaratra Samhitas taking 
note of all the known criticisms. There are two independent 
works written on the subject by later Vaisnava dcdryas under the 
title of paficakala-prakasika and paficakdla-kriyddipa. 

Before we go into the details of the daily religious routine, 
we should take note of the fact that the scriptural and Smysti 
texts in general and the Dharmasastra treatises in particular have 
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enjoined numerous other religious duties broadly classified as 
nitya and naimittika karmas to be performed by every individual 
according to his caste and stages of life (varnasrama-dharma). 
These rituals include among others prayers, japa (chanting of 
mantras), homa or sacrifice in the consecrated fire, worship of 
God, offering certain oblations to the celestial deities etc. As we 
have explained in the chapters on Bhakti-yoga and Prapatti, the 
performance of these karmas laid down by scriptural and Smrti 
texts are mandatory for every aspirant for moksa. As Ramanuja 
has observed, they are never to be given up under any circum- 
stances (na tyajeyam kathaficana) since these are the commands 
of God. The Vaisnava dcdryas have codified these religious 
duties under the title of dhnika or good deeds to be performed 
daily. The Ahnika-karika to which we have referred, is devoted 
to this subject-matter. There are several other treatises of similar 
kind written by Vaisnava dcdryas. The paficakdla-prakriya of the 
Paficaratra system is formulated from out of the religious duties 
prescribed by the Smrti texts and fitted into the daily life of a 
Vaisnava to be observed at five specific times of the day as a 
form of dedication of one’s life to the service of Visnu. From 
this it follows, as Vedanta DeSika has explained, that those who 
livea life according to the dictates of Sruti and Smrti are not to give 
up the fivefold religious routine of Paficaratra system. Similarly, 
those who strictly follow the dictates of Paficaratra are not permit- 
ted to abandon the religious duties of DharmaSsastra. To illustrate 
this point, the performance of sandhyd or the morning prayer is 
an obligatory religious act and a Vaisnava following the fivefold 
kriya should necessarily observe it because without sandhyd the 
individual is not qualified to do the worship cf God. Thus, there 
is no conflict between the religious duties laid down by the 
Pajicaratra system and those by the Smrti texts. The two go 
together. That is, the fivefold religious routine of Paficaratra is 
to be carried out along with the other prescribed religious duties 
laid down by sacred texts in accordance with one’s varna (caste) 
and a@srama (stages of life).5? 

The abhigamana is the first religious act to be performed in 
the morning. The word literally means going towards God.™ 
It implies that a Vaisnava after he has completed the bath and 
the morning prayer (sandhya), should enter the place of worship, 
either in a temple or in one’s own home, offer cither a formal 
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worship to God or recite the prayer after duly prostrating before 
‘the God. It is customary among the Srivaisnavas to recite the 
Saranagati-gadya composed by Ramanuja at this time since it 
contains the essential features of Sarandgati or self-surrender. The 
main object of this simple religious act in the morning time is to 
seek the grace of God for carrying out successfully the rest of the 
divine service during the day. 

The second daily religious duty of a Vaisnava is updddna 
which means collection of flowers, fruits and requisite materials 
needed for the worship of God. This time of the day known as 
upadana, which follows immediately after the abhigamana is most 
appropriate for acquiring not merely the fruits and flowers but 
other food items including money needed for buying the requisite 
products. If one does not have to go in search of money or food 
items, he can engage himself during this period in the study of 
Vedanta or any allied treatises. Itis a common custom among 
the orthodox Vaisnava preceptors to teach Vedanta during this 
time when the pupils are mentally alert to grasp the philosophic 
knowledge. If one is not competent to undertake philosophic 
study, he can utilize the time for rendering some kind of services 
in the temple. The details of the divine service (kainkarya) and 
its significance will be dealt with separately. 

Zjyd is the third and most important religious duty of a 
Vaisnava. It refers to the actual worship of God. It is known as 
Bhagavad-yaga in Paiicaratra Sarmhitas. Since the formal 
worship is to be done daily in the forenoon, after completing the 
first two routines, this pericd is called ijya-kala. On the authority 
of the scriptural and Smrti texts, the daily worship of Visnu is 
enjcined as a nitya or mandatory religious act.*4 Taking its 
stand on the hymn of the Rgveda, the Vaikhanasa system also 
upholds the daily worship of Visnu.** The Vyasa Smrti states 
that there is no other Vedic deed more meritorious than the 
Gradhand of Visnu.** The Smrti texts go to the extent of saying 
that it is sinful to take food without performing the daily worship 
(piija) of God. 

The procedure for worshipping God is elaborate and the 
details are given in the Nitya-grantha of Ramanuja based on the 
Paficaratra treatises. The works on GAnika also contain the 
details. According to Vaisnava tradition, the method of Bhaga- 
vaddrddhana or worshipping God is to be learnt from a qualified 
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preceptor after the individual is duly initiated by the prescribed 
sacrament. This condition is imposed in order tc maintain the 
sacred character of the mantras which are to be used in the mode 
of worship. Without going into the details of the procedure, we 
may take note of the essential features of worship. The first 
requirement is the maintenance of physical and mental purity of 
the worshipper for which certain preliminary purificatory acts 
are prescribed. The idol of God is to be approached with a fecl- 
ing of devotion and a sense of fear towards the Holy.3’ There are 
six stages which mark the mode of worship. In the first stage 
known as mantradsana, the worshipper offers himself and all his 
belongings to God and seeks His blessings and permission to 
commence the worship. He offers to God arghya or water witha 
spoon or small vessel as a token of washing the hands of the 
deity, pddya or water in the same manner to wash the feet and 
Gcamantya or water in the same way for sipping as an internal 
purification. These are symbolic methods of receiving an elderly 
respected person and the same kind of respectful offerings are 
made to the deity too. In the second stage known as sndndsana, a 
holy bath is given to the idol with the recitation of Purusa-sitkta. 
The third stage called alamkdrdsana is intended to deccrate the 
idol with clothes, flowers and ornaments. During this stage, the 
sandal paste (gandha), incense (dhiipa) and dipa or waving of 
light either by burning a piece of camphor or cotton wick dipped 
in oil are offered. At this time arcana or the offering of tulast 
(basil) leaves and flowers is done with the recitation of Vedic 
mantras, the selected passages from the sacred works and the 
names of Visnu (ndmavalt), specially the names of twelve vyitha 
manifestations of Visnu. In the fourth stage named bhojydsana, 
offering inthe form of cooked food is made to the idol. In the 
next stage known as mantrdsana God is presented with fruits and 
betel leaves and also camphor light. The Lord is also adored with 
the recitation of the concluding hymns of the Tiruppavai (a Tamil 
composition of Andal, one of the twelve Tamil saints) and the 
opening hymn of Periyalvar’s Tiruppallandu, which is a bencdic- 
tion for Lord’s glory to continue forever. The sixth and the 
final stage which is called Paryankdsana is intended to put back 
the idol to rest. After concluding the worship, the devotee is 
required to prostrate himself before God, circumambulate and 
with utter humility seek forgiveness of all the sins committed. 
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The mode of worship outlined above is what is generally 
prescribed for observance at home. The object of worship may 
be an idol of (some form of) Visnu which is duly consecrated or 
it may just be a special stone in the shape of a round black 
pebble known as sdlagréma which is collected from the sacred 
river Gandak in Nepal. According to the Puranas, God is ever 
present in such stones. As they necd no consccration, unlike the 
icons they are preferred for worship at the homes of Vaisnavas 
asa symbol of God. The worship of God at home is to be per- 
formed by all Vaisnavas irrespective of the caste including 
women. In the case of those who are not eligible to recite Vedic 
mantras, they can adopt non-Vedic or tantrik mantras. 

The method of worship to be performed at the temples are 
somewhat different from what obtains at homes and arc also very 
elaborate. Not all persons are permitted to do the piijd at tem- 
ples. In the case of the temples following the Vaikhdnasa system, 
only those born in the family of the Vaikhanasa temple priests 
can do the piija@. As regards the temples adopting the Paficaratra 
method, the temple priests have to get themselves qualified for 
worship by undergoing a formal initiation ceremony known as 
diksa. The daily worship of Visnu at home is however an 
imperative for every devoted Vaisnava. 

We now come to the fourth daily religious duty, viz., svd- 
dhydya which means study of sacred texts. There is a long inter- 
val between the conclusion of the midday rituals and sunset. 
This time is to be utilized by engaging oneself in useful activities. 
In the case of a devout Vaisnava who is dedicated to the service 
of Visnu, the best way of spending the time is to engage himself 
in either reading the sacred works suchas the Ra@mdyana or any 
other religious texts. If one is not competent to do it, he may 
listen to discourses given by others on the subject. If there are 
other domestic duties to be executed onc is not prohibited from 
attending to them. 

The fifth and final duty comes after completing the evening 
prayers and dinner before one goes to rest. This part of the day 
is called yoga. What is implied by yogais that one should con- 
template on God until he actually goes to sleep. At that time the 
individual should bring himself to feel that his self is resting in 
God.38 

The paficakdla-prakriyd or the fivefold daily religious routine 
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prescribed for the Vaisnavas is a rigorous discipline. The pri- 
mary objective of it isto make a devoted Vaisnava, for whom 
service to Visnu is the major preoccupation of life, engage him- 
self in purposeful religious activities throughout the day. 
Orthodox Vaisnavas did follow the discipline scrupulously in the 
past and also in the present century until the last few decades. 
With the rapid changes in the social and economic conditions of 
the society, it has become impracticable to lead sucha rigorous 
religious life, even if one desires to do so. We should however, 
take note of what the ideal way of life of a true Vaisnava is. 
Keeping the idea in mind a devoted Vaisnava may endeavour to 
follow at [east in spirit the religious practices to the extent 
possible with faith and sincerity. 
There are many other important religious practices which 
are easy to follow by Vaisnavas even under the compulsions of 
present-day style of living. We may take note of these. The 
Bhagavata Purina mentions nine modes of worship of Visau. 
These are: Sravana or listening the glory of Visnu, kirtana or 
singing the glory of the Lord, smarana or constantly remember- 
ing His greatness, pada-sevana or service to God, arcana or offer- 
ing worship to God’s image, vandana or prostrating before God, 
dadsya or developing the feeling of subordination to Supreme 
Being, sakhhya or developing a friendly disposition towards God 
and dtmanivedana or surrendering oneself to God.*° These are 
easicr methods of worshipping God. They do not require any 
preparatory and purificatory religious ceremonies, unlike the 
Bhagaved-dradhana except decp love to God. Of all these, Kirtana 
or the singing the names of God is the casiest which can be 
followed even by laymen. The same is known as bhajana in 
popular language and is performed everywhere by groups of 
devout Vaisnavas. The recent Vaisnava movement of the Krsna 
Consciousness in the West which has adopted among others the 
bhajuna as a form of mass worship is a case in point. When Vais- 
navism of Ramanuja spread in other parts of India bhajana be- 
came a popular method of adoration of Visnu by the masses. 
Even today it is the most popular form of participation by the 
masses all over India. The Mahabharata extolls samkirtana as the 
best mode of worship of Visnuin the kaliyuga. It states that by 
merely chanting the name of Narayana one becomes free from 
all afflictions.4° The sage Bhisma declares that the mere chanting 
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of the three names, Acyuta, Ananta and Govinda, which are 
like medicine, one is relieved of all illness.“ One of the Alvars 
states that a mother who names her child as Narayana will not 
goto hell. The Visau Purdna points out that expressing God's 
nameeven unconsciously removes all sins.4? There are any number 
of such statements in the religious literature extolling the great- 
ness of na@ma-samskirtana as the best form of worshipping God. 
The justification for this belief is that God who is known to be 
stava-privah will be pleased with the singing of His glory.“ 


Kainkarya for Bhagavan 

Vaisnavism has developed two types of worship of God in 
which any member of the society can participate and dcrive the 
same spiritual benefit as one would get from the performance of 
formal religious worship. These are known as Bhagavat-kainkarya 
or service to God and Bhdgavata-kainkarya or service to Godly 
men. The concept of kainkarya to which we have referred in an 
earlier chapter, is a universal one and is prevalent in some form 
or the other in all religious systems. It however gets an added 
emphasis in Vaisnavism with philosophical and theological justi- 
fication. This concept is developed in Vaisnavism on the basis of 
the doctrine of the ontological relation of jiva or the individual’ 
selfto Paramdatman or God. As we have fully explained earlier, 
the jiva by its very nature is a Sesa or absolutely dependent on 
God who is Supreme Lord (Sesin). It exists for the pleasure of 
God and as.a subservient being (ddsa) it is the intrinsic duty of 
an individual to serve God at all times (sarvakdla) and in all ways 
(sarvavastha). On the basis of this doctrine, the kainkarya or 
service to God is ordained on jiva both during the states of 
bondage and mukti purely for the pleasure of God. 

Against this philosophic background, every deed in a broad 
‘ sense becomes a kainkarya if the same is done purely for the 
pleasure of God without any selfish motive. Vaisnavism has 
adopted the concept of niskG@makarma advocated in the Bhagavad- 
gitdé and made it an integral part of every religious act. Thus, at 
the commencement of any religious act—whether it be a simple 
chanting of prayer, or the formal worship of God or an act of 
giving charity (dana) or an act of giving away one’s daughter in 
wedding (kanyd-dana), the individual performing it is required to 
say in the form of a sankalpa (declaration) that he is doing it 
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purely for the pleasure of God (Srimanndrdyana-prityartham or 
Bhagavat-kainkaryariipam). In addition to the sankalpa, the 
orthodox Vaisnavas say at the commencement of a karma with 
sincere faith that the very Supreme Being caused it (svayameva 
kérayati). Similarly, at the conclusion of the karma, they repeat 
that it was got accomplished with the grace of God (svayameva 
kdritavan).“ The implication of it is that the individual is a tool 
in the hands of the Almighty and whatever he does is not for his 
selfish purpose but for the pleasure of God. This is the height of 
renouncement of the ego (ahamkara) and the notion of mine 
(mamckara). A service done in this spirit removes the sins by 
earning the grace of God and thereby gradually leads one to the 
attainment of God which is the highest goal of human life. 
Though any religious act can be takenas kainkarya in the 
sense explained above, Vaisnavism as a way of life has advocated 
certain religious activities as specific types of kainkarya ina 
technical sense. These are mostly related to the various services 
in the temples. Any service done ina temple ranging from the 
simplest act of bringing flowers to the highest task of construc- 
tion of atemple, is a Aaif#karya for God. There is a variety of 
such services that one can render ina temple. To name a few, 
lighting the oil lamp, offering flowers, waving the fan before the 
deity, bringing water from the river or pond for Lord’s worship, 
arranging food offering for God, taking out the deity in proces- 
sion, recitation of songs or hymns about God, prostration before 
God, going round the temples, cleaning of the floor of the temples 
and many such acts. All these are regarded as kainkarya. Accord- 
ing to one’s capacity and choice any one of these acts performed 
with devotion is bound to earn the grace of God. Irrespective of 
one’s caste or social status, everyone can easily participate in 
such pious activities, Though the concept of divine service is old 
prevalent fromm prehistoric times, kainkarya as a form of worship 
of God was introduced with added emphasis by Ramanuja, who 
was the foremost reformer of Vaisnavism. The sole consideration 
of Ramanuja in doing so was to involve millions of illeterate 
men and women in some kind of divine worship. In view of it, 
he encouraged his followers to engage themselves in temple acti- 
vities. From the biographical account of Ramanuja we have 
clear evidence of how he promoted temple worship and also 
introduced the reforms in the mode of worship in accordance 
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with the Paficaratra system. The three major and oldest Vaisnava 
temples at Srirangam and Conjeevaram (both in Tamil Nadu) 
and Melkote (in Karnataka) follow even to this day the mode of 
worship introduced by Ramdanuja in the eleventh century. He 
encouraged the Vaisnavas living in and around those temples to 
involve themselves in divine-service and allocated specific duties 
to different families. The other Vaisnava temples have followed 
the same practice. This accounts for the development of the 
temple towns as centres of religion and culture with a large 
number of residential houscs built around the outer temple walls. 
We can notice this development ina remarkable way at Sriran- 
gam. The Vaisnavas in the ancient days considered themselves as 
fortunate to have had an opportunity to do some kind of service 
ina temple without any monetary benefit. A true kainkarya, it is 
believed, is that which is done not for monetary gain but asa 
source of divine pleasure. 


Kainkarya for Bhdgavata 

Along with the divine service, Vaisnavism has developed the 
concept of Bhdgavata-kainkarya or service, to Godly men. In 
fact, the laticr is regarded as of greater importance than the 
former. As we have explained earlier, the basis for this belief is 
that the true devotees cof Visnu are dearest to God and any 
service rendered to them is most pleasing to God. The Paédmot- 
tara Purana says: ‘Of all the types of worship, the worship to 
Visnu is great; greater than that is the service to Godly men.”45 
It further adds that even by neglecting the worship of God if one 
offers worship to Godly men, God becomes supremely pleased 
with him and showers His grace on him. 

The hymns of the Alvars, the elaborate commentaries there- 
on and the later Vaisnava treatises extoll the Bhdgavata-kain- 
karya as an essential requirement and the greatest virtue of a 
Vaisnava. The author of the /du regards service to God’s 
devotees as central to the behaviour of a Srivaisnava.*” 

Who isa bhdgavata and what is the Bhagavata-kainkarya? 
The word bhédgavata is derived from the term Bhagavan. The 
word Bhagavan, which is very commonly used in the Paficaratra 
Samhitds, means the Supreme Being or God whois endowed 
with the six essential attributes as Vispupurdna explains.“* Ina 
general sense the worshippers of Bhagavan are called bhagavatas. 
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All Vaisnavas in a broad sense irrespective of caste are bhdgavatas 
because they are all worshippers of Visnu as the Supreme Deity. 
Ina technical sense a bhagavata, as stated in the Mahabharata 
is one who has full knowledge of the nature of Bhagavan and 
the doctrine of Vyiihas, and one who strictly follows the fivefold 
‘religious duty. In view of this the religion propounded tn the 
Paficaratra system is named Bhagavata religicn and tiie followers 
of this religion were acknowledged as bhagavctas. The same are 
also called sdtvatas because they worship Bhagavan Vasudeva 
and their religion is known as Sdétvata religion which is the same 
as Bhagavata religion. They include both B:rahmanas as well as 
non-Brahmanas.*° 
Kaihkarya in a general sense means a service (sevd) rendered 
to others. In the context of the Bhagavata cult, any kind of a ser- 
vice rendered to a devotce of Visnu is also bhdgavata-kainkarya. 
The Vaisnava treatises do not make mention of any specific type 
or types of services to be rendered toa bhagavatacxcept that 
whatever is done should be in conformity with the dictates of the 
sacred texts (yathd-Sastram). That is, the services offered toa 
devotee should be within the ambit of the ethical and religious 
code laid down by the Sdstra. Then only it would be pleasing to 
God.*! In this context even a respectful attitude towards a 
devotee of Visnu can be regarded as a kainkarya. Contrarily, an 
unfriendly disposition or hatred towards‘a devotee amounts to 
an offence to a bhdgavata (bhadgavata apacdra). Ina technical sense, 
Kainkarya refers to the assistance rendered with devotion toa 
bhagavata in the form of manual services, providing food, cloth- 
ing, shelter and helping him in other ways to carry on his reli- 
gious activities. A service done to one’s own Gcdrya isalsoa 
form of bhdgavata-kainkarya and in fact, it isa nobler service 
than the other two. An dcdrya too is a bhdgavad-bhakta. As he is 
easily accessible, it is far more important to serve him than going 
in search of a bhdgavata.*? The importance of a kainkarya to an 
Gcarya has been exemplified by Madhurakavi Alvar in his classic 
eleven Tamil hymns® portraying the devotion of a Vaisnava to 
his guru. The association of a Vaisnava with bhdgavatas is itself 
considered an act of religious merit. The author of the Jdu, while 
commenting on the hymn of Nammalvar™ referring to kefavan 
tamar (Visnu’s devotee) points out that God gives salvation to 
the bhaktas (Vaisnavas) if only they associate with bhdgavatas. 
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Such is the importance attached to bhagavate-kainkarya in 
Vaisnavism. 


Other Types of Kainkarya 

Ramanuja has recommended five kinds of services which may 
be brought under the category of kainkerye to be performed by 
the Vaisnavas depending on one’s capacity and convenience. 
According to tradition, these were the last words uttered by 
Ramanuja for the benefit of his pupils at the time of his death.® 
According to him, a Vaisnava should not worry about his after- 
life since he has been assured of moksa with the performance of 
self-surrender to God. Nor should he worry about his present 
life sinc that will go on in accordance with his past karma. He 
should, therefore, engage himself to the extent possible in one of 
the five services. The first and the most important one in the 
opinion of Ramanuja, is to study the Sri-bhdsya, the learned 
commentary on the Veddnta-siitra and propagate the teachings 
contained therein. Secondly, if a person is not competent to do 
the first task, he should engage himself in listening to the 
teachings contained in the Tamil hymns of the Alvars and impart 
the same to others. Thirdly, if a person is not able to do it, he 
can undertake the services at the holy temples in the form of 
arranging for the offer of food stuffs, flowers, lighting of lamps 
etc. If a person cannot perform any of these services for the 
temples, it is suggested that as a fourth type of Aainkarya, he 
may chant the sacred secret mantra (dvaya) along with contemp- 
lation on its inner philosophic meaning. Even if this cannot be 
done, it is advised, as the fifth easy type of service, that one 
should spend the time in the company of a devout Vaisnava. 

It may be observed that in the opinion of Ramanuja the 
acquisition and propagation of philosophic knowledge are 
nobler services for a Vaisnava. These need a good knowledge of 
Sanskrit and Tamil and Icarning in other Sdstras. Only a small 
number of intellectuals can undertake them. The majority of the 
Vaisnavas who are laymen but devotees of Visnu are, therefore, 
to be occupied with the temple serviccs. Contemplation on the 
meaning of the mantra is open to all but here again some 
amount of intellectual powcr to grasp its philosophic significance 
is necded. The illitcrate masses, who embrace Vuisnavism have 
to be provided with an opportunity to serve Visnu. Keeping this 
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in mind, Ramanuja, with his magnanimous and compassionate 
attitude towards the suffering humanity and with the sole 
purpose of uplifting the lower classes of the society, advocated 
the service to Godly men which is the easiest method of divine 
worship. 


Vaisnava Dharma 

' We have so far dealt with the important religious duties of a 
Vaisnava as laid down in Vaisnava tradition. Most important 
than the observance of religious duties, Vaisnavism emphasises 
the need to cultivate certain ethical virtues to be a true Vaisnava. 
This is called the Vaisnava dharma. 

The Mahabharata states that philosophic knowledge would 
be fruitful only if it helps an individual to develop good 
character (Sila) exemplified in daily conduct (vrtta).°* The word 
Sila or character implies cultivation of ethical virtues (atmmaguna) 
and the term vrtta or conduct means religious mode of life 
(saddcara). Another ancient saying points out that the study of 
the philosophical works is intended to secure Sama,*’ mental 
tranquillity. Knowledge which docs not lead to gocd conduct is 
futile.*® These general observations cqually hold good for 
religion. A mere formal observance of certain religious duties 
without developing good character is not of any significance. 
The philosophic knowledge is an essential requisite for develop- 
ing a desire to seek liberation from bondage. But such a know- 
ledge acquired - either from the study of the sacred texts or from 
hearing the essentials of the Vedanta froma qualified preceptor 
should Icad to the religious pursuit which should, at the same 
time, reflect itself in one’s character and conduct. 

Every religion emphasises the importance of leading a moral 
life. A religious person is expected to develop ethical virtues 
such as faith in God, honesty, integrity, compassion towards 
others and proper social behaviour. Satya or truth-speaking and 
ahimsd or non-injury to other living beings are the fundamental 
ethical concepts of Hinduism, Buddhism, Jainism and all other 
religions. These are all common dharmas (samanya-dharma) 
accepted by Vaisnavism too. But there are other special values— 
sccial, ethical and spiritual which have been advocated by 
Vaisnavism and the cultivation of these values gives a distinctive 
character to a Vaisnava. 
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From the religious standpoint, the most important Vaisnava 
dharma is the development of an unshakable faith that only 
Visnu as the Supreme Being (paratattva) is the saviour (raksaka). 
This would imply that as a true Vaisnava, he should not worship 
any deity other than Visnu. The Vaisnava treatises, particularly 
the hymns of Alvars artd the claborate commentaries thereon, 
repeatedly emphasise this principle. Tirumangai Alvar goes to 
the extent of saying that he would not associate himself with 
those who worship other deities.** This view should not be 
construed as dogmatism because it arises from the philosophic 
doctrine of ultimate Reality in Vaisnava theclogy, namely 
Visnu is the Supreme Deity and He alone is capable of bestowing 
moksa, the highest spiritual goal. The emphasis laid on the 
exclusive devotion to Visnu does not amount toa condemnation 
of other deities such as Siva. According to an ancient saying 
mentioned in the Matsya Purana, the Sun-God is tc be 
worshipped for health, the fire-God (Agni) for wealth, Siva for 
knowledge and Visnu for moksa. This is perhaps an ideal set-up 
which accords importance to the four Vedic deities. As moksa is 
the supreme human goal, greater importance is given to the 
worship of Visnu. However, a Vaisnava should show veneration 
to other deities too since they constitute the vibhutis or glory of 
Visnu. Visnu as all-pervasive (vibhu) and inner controller of all 
that exists in the universe is the antardtma of other deities also 
as stated in the Mahdbhdrata.*| The Gitd also reiterates that the 
worshippers of other deitics with devotion only worship the 
Supreme Being (Visnu).*? A true Vaisnava should understand 
this philosophic truth and accordingly, he should develop the 
spirit of tolerance for other religious faiths and respect the 
deities of other cults. A true spirit of toleration is the greatest 
virtue of a religious minded Vaisnava. 

The adoration of Visnu also. implies the need of showing 
utmost respect to the God’s devotees (bhagavatas). As we have 
explained earlier, the devotees of Visnu are dearest to God and 
any kind of service or worship offered to them amounts to the 
worship of Visnu Himself. An offence committed towards them 
is most sinful and causes the utmost displeasure to God. A 
Vaisnava should refrain from committing sins in respect of both 
bhagavdn (bhagavad-apacdara) and bhdgavatas (bhagavadapacdra), 

Along with this spirit of toleration, a Vaisnava should 
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develop compassion towards all other living beings in general 
and fellow-Vaisnavas in particular. The author of the /du holds 
the view that it is an important trait of a Vaisnava to consider 
the sorrows and sufferings of others as his own. It is the duty of 
every Vaisnava to feel sorry for the suffering inflicted ona fellow- 
Vaisnava. In the same way, he should also feel happy at the 
thought of any geod that may happen to another Vaisnava. As 
a criteria for determining whether or not one is a Vaisnava, it is 
pointed out that if. person sincerely fecls pity on account of the 
suffering caused to another, he may consider himself as a 
devotee of God. If, on the contrary, he does not show sympathy 
to the sufferings of others, he distances himself from God. Thus, 
it is important for a Vaisnava to feel the joys as well as the 
sufferings of others as his own.®* 

Besides dayd or compassion, 4 Vaisnava should cultivate a 
few other ethical viriues. These are satya or truthfulness, arjava 
or integrity, dana or benevolence, ahinisa or non-violence and 
anabhidhyG or not coveting the property of others. These 
qualities are regarded as Aa/ydna or noble virtucs.©4 Though 
they have been laid down as preliminary ethical requirements 
for practising bhakti-yoga, they are essential qualities of every 
devotee of Visnu. Of all these, satya is the most important. 
Satya in the ordinary sense means speaking the truth. ‘This is a 
common quality to be cultivated by all honest people. But its 
connotation here is even wider. Satya is defined as cherishing 
the welfare of all living beings (bhuitahita). According to 
Vaisnavism, Visnu is all-pervasive and He abides in all living 
beings as their antaratmd. As all the souls are the amsa of 
Visnu. a Vaisnava should look upon all individuals as not only 
equal but also should wish for their welfare. Under no circum- 
stance he should cherish any ill-will or hatred towards others. 

| Even ifa Vaisnava is insulted or abused by another individual, 
he should keep himself calm unperturbed by it. Such an attitude 
is possible because he should realize that the insulting remarks 
made against him do not in anyway apply to the svariipa of the 
self (atman). The soul is distinct from the body and whatever 
criticisms are levelled against a person these are applicable to 
his physical being. He should not. thercfore. feel disturbed. On 
the contrary, he should feel sorry for the critic since the latter is 
acting under the influence of ignorance and commits sin. The 
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Mahabharata points out that a person who abuses another 
individual takes on himself the sins of the latter.6° The Visnu- 
Purana says that when persons hate one another, a pious indi- 
vidual should express sympathy towards them because of the 
fact that they are acting out of ignorance.®* Further, according 
to the Vaisnava philosophy, all souls are absolutely dependent 
on Paramdatman and all their actions are prompted by the latter. 
If one commits a sin against a pious individual, the latter should 
feel that the former has been prompted to do so by God and 
should regard it as asort of punishment for his previous karma. 
With this realization the pious Vaisnava, instead of hating the 
sinner, should develop a sense of joy that his karma has been 
removed to that extent by sucha punishment. The assumption 
here is that one’s karma is to be removed either by enduring its 
effect or by undergoing a punishment inflicted on him by God. 

A true Vaisnava should also develop a sense of fearlessness. 
The greatest fear of a human being is death. According to Yoga 
system all living beings have an instinctive fear of death. How is 
it possible for anyone to be free from it? The Vaisnava_ philo- 
sophy upholds that God is the saviour of mankind (sarvaraksaka) 
and one who has surrendered himself at His feet, is sure to be 
protected by Him. According to the doctrine of prapatti an 
individual who has observed self-surrender as a means to moksa 
is assured of salvation soon after death. If one develops a deep 
faith in this philosophy, there is no need to fear death. An 
ancient saying points out that true devotees of Gcd who have 
sought His refuge should welcome death in the same way as one 
treats his dearest guest.®’ 

Mental equanimity is an important virtue to be cultivated 
by a Vaisnava. The worry over the means of livelihood such as 
food and shelter generally causes mental disturbance. A 
Vaisnava should avoid it and this is possible for him if he 
realized the truth that fortune or misfortune comes to one in 
accordance with one’s past karma. The Mahabharata points out 
that an individual who has becn sitting passively ts blessed with 
unexpected fortune, while another, despite serious and repeated 
efforts, may not get even a morsel of food.® If one is not 
destined to get something, he will not have it despite his efforts. 
According to Vaisnava philosophy everything happens in 
accordance with God's will on the basis of past Karma. There is 
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no need for one to worry about his livelihood because it is. 
already ordained to him at the time of birth.“ This theory 
should not be taken as fatalism. It is intended to emphasise the 
fact that one should endeavour to obtain one’s needs without 
undue worry within the framework of moral codes and enjoy 
life with sclf-contentment. As Gitd advocates, a person with 
equanimity of mind neither grieves over the suffering caused to 
him nor he delights over the happiness that comes to him.” The 
same point is emphasised in the Mahabharata. The happiness 
and unhappiness revolve one after the other like a wheel. When 
a person gets happiness he should not feel too delighted over it; 
sane way if one faces unhappiness, he should not regret for it.7! 
All that is expected of a devoted Vaisnava is to fear the 
possibility of committing a sin either to God or the bhagavatas 
and live in peace unmindful of happiness and suffering and 
perform the divine service to the extent possible with the con- 
viction that he is a servant of Visnu (Visnu-dasa). 

Apart from the cultivation of the ethical virtues, the way in 
which a Vaisnava conducts himself in the society is equally 
important. Vaisnavism has laid certain broad principles for the 
guidance of a Vaisnava who has become a krtakrtya or one who 
has already accomplished the primary duty of seeking refuge of 
God for moksa. Though there is no need to worry about his 
after-life a Vaisnava as a inember of the society has the social as 
well as religious obligations to fulfil, We have already con- 
sidered his religious duties. Regarding his attitude towards the 
members of society, he should regard all individuals as equal and 
show the utmost kindness towards all living beings. Besides 
these gencral principles which are binding on all members of the 
society irrespective of their creed, a Vaisnava has a special role 
to perform. According to Vedanta Desika, the members of the 
society are classified not on the basis of caste or social status but 
on the basis of their attitude towards religion. From the stand- 
point of Vaisnava religion, those who have faith in this religion 
are of one category. They are regarded as persons who are 
favourable to a Vaisnava. The second category of persons are 
those who have hatred towards Visnu. They are regarded as 
enemies of God and are unfavourable individuals. There is a 
third category of individuals who do not belong to either of the 
groups and these are indifferent people who constitute the 
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common folks caught up in bondage (samsari). A Vaisnava 
should look upon the first category of persons with a sense of 
delight and cultivate friendly association with them. As regards 
the second category of persons, he should try to avoid their 
company. With regard to the third category of. individuals, he 
should remain indifferent towards them. If possible, he should 
try to uplift them by offering suitable guidance. If they do not 
respond, he should express pity on them rather than condemn 
them. If a Vaisnava transgresses this code of conduct, he would 
be not only failing in his duty but also will incur the displeasure 
of God. That is, if a Vaisnava disregards the devotees of God, 
he will incur the wrath of the Supreme Being for whom they are 
the dearest. Similarly, if he cultivates friendly contacts with 
the enemies of God instead of avoiding their company for 
money or satisfaction of sensual pleasures, he would be causing 
displeasure to God. The cultivation of friendship with the 
common folks who are indifferent to religion is also a reflection 
on the character of a Vaisnava. An individual who is wedded to 
Visnu and in whom he has sought refuge should not care for 
material gains or sensual pleasures which are against Vaisnava 
dharma. The Sandilya Smrti asserts: ‘One should not under any 
circumstances and even in critical times, accept any gifts, not 
even a penny, from an unchaste woman, a eunuch, an outcaste 
or an enemy,’”? The Visnu-dharmottara says: ‘Those who remain 
blind to the defects of others, who act as eunuch in respect of 
the wives of others, who behave like dumbs in the matter of 
accusations of others, are very dear to God.’ Such a code of 
conduct which may sound rigid is intended to guide a Vaisnava 
to live a pious life. - 


Universal Character of Vaisnava Ethical Values 


The ethical values advocated by Vaisnavism have universal 
appeal. The greatest man of our time, Mahatma Gandhi was so 
attracted by these values that he adopted as part of his daily 
prayer the famous song known as Vaisnuva janato composed by 
Narasimha Mehta (a Gujarati poet of 15th century) enshrining 
the Vaisnava values. The contents of the song are worth noting. 


He is the true Vaisnava who knows and feels 
Another’s woes as his own. 
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Ever ready to serve, he never boasts. 
He bows to everyone and despises no one, 
Keeping his thought, word and deed pure. 
Blessed is the mother of such an one. 
He Reverences every woman as His mother. 
He keeps an equal mind and does not 
Stain his lips with falsehood; nor 
Does he touch another’s wealth. 
No bonds of attachment can hold him. 
Ever in tune with Rama-naman, his body 
Possesses in itself all places of pilgrimage. 
Free from greed and deceit, passion 
And anger, this 1s the true Vaisnava.4 


A similar devotional song composed by Guru Arjuna (1565- 
1605), the fifth Sikh Guru, extolls the Vaisnava ethical ideals. 
It says: 


He is a true Vaisnava on whom God’s favour has slighted, 

Who dwelleth apart from worldly entanglements 

And performeth right actions without seekimg a reward for 
them 

Such a Vaisnava lives a life of true piety; 

He seeketh no gain from any good deed he doeth, 

But setteth his heart only on the Lord’s service and the 
singing of the Lord’s praises; 

And with his body and his mind remembereth ever the Lord, 

And hath compassion upon all living creatures 

He holdeth fast to the Lerd’s Name and inspireth others to 
meditate on it, 

Nanak, such a Vaisnava attains to the supreme state.”® 


We can find the echo of such statements emphasising the 
religious and ethical values in almost all the world religions. 
However, the distinctive feature cf Vaisnava dharma lies in the 
fact that it is based on its central philosophy that Visnu, the 
Supreme Being, prevades the entire universe as enunciated in 
the Upanisads.7* A Vaisnava should, therefore, love all human 
beings, treat them as equal and hate none. He should live with 
peace of mind and lead an humble pious life dedicating himself 
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to the service of God and His devotees. Sucha way of life will 
bring him not only happiness in this world but an everlasting 
bliss in the other world. 


1, 


2. 
3, 


VAUD 


10. 


15. 


16. 


NOTES 


Yajnavalkya Smrti (quoted in RTS). 

acinoti ca Sastrarthdn acdre sthapayatyapi ; 

svayam acarate yasmat tasmat acdrya ucyate. 
gu Sabdastu andhakarasyat ru g§abdah tannirodhakah. 
According to the mythological episodes, a king named Ksatrabandhu 
was a worst sinner; another pious person known as Pundarika was 
reputed for his unsurpassed merit. But both were able to achieve 
moksa through the guidance of sage Narada. 


. MUp 1.2.12. tadvijfidnarthant sa gurumeva abhigacchet. 
. CFUp IV.9.3. a@caryadddhaiva vidya viditd sddhistam prdpat. 


See TUp I.11. dcdrya. devobhava. 


. Katha Sruri (referred to by VD ir the Guruparampard-sdra) 


yasya deve parabhaktih yathad deve tathd gurau; 
tasyaite kathitahyarthah prakdaSante mahatmanah. 


. See Guruparaimpard-sdra, gurum prakdsayet dhiniin mantram yatnena 


gopayet ; 
aprakasa-prakdsadbhyam kslyete sampadayust. 


. Nydsavimsati, verse 1, 


RTS See ch. 12 fn. 27 p. 259. 


. VP V.1.14. mamdpyahilalokdném guruh naradyano guruh. (The second 


word guru is to be read as aguruh; not having a guru.) 


. According to tradition, sage Vyasa is an incarnation of God (anupra- 


veSavatdra) and he is the author of both the Mahdbhdrarta and 
Vedanta Siitra, 


. See Guruparampardasaéra, The scriptural authority referred to here is 


found in Rahasyaémndaya Brahmana which states: 
sa ca acaryva-vamsah jiiyeyah dcaryanam asau asau iti Gbhagavattah. 


. The term Vaisnava means one who is connected with Visnu (visnu- 


sambandhavan). In this sense the definition becomes too wide which 
will include every individual in so far as Visnu is immanent in all. In 
order to make it more specific the term is interpreted as one who is 
devoted to Visnu and has realised that he is a dasa or subservient to 
Visnu  (vistu-sambandha-jndia-rasikavan), 

See Nérada-stitra, 72. ndsti tesu jati vidya rapa kula dhana kriyadi 

bhedah, 
Garuda Purana, 219.7. bhaktirastavidhadhyesa@ yasmin miecche'pi 
vartate...saca__ piijyah. 
Mleccha is one who does not conform to Hindu ideals, 


. Atharvana Mahopanisad (quoted by Vedanta Desika in SR p. 43). 


daksine tu bhuje vipro bibhryddvai sudarsanam; 
savye tu §ankham bibhrydaditi brahmavide vtduh. 
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See SR p. 43. prate visno abjacakre pavitre janmamodhim tartave 

carsanindrah; mile bahvordadhate. .. 

Ibid. 

Ibid. pp. 58-59, 

Mbh VI 66.39 and 40. bradhmanath ksatriyaih vaisvaih Sidraiica krta- 

laksanaih ; arcaniyasca. ..sdtvatam vidhimasthaya. 

Paramesvara Samhita, XV.962-65. 

See Vamana Smrti (Quoted in SR p. 63), 
raksartham-aghandsartham mangalartham ca bhaémini; 
dharayedirdhva-pundrani tu sirasd aharnisam sada. 

See SR pp. 60-63. 

See also Daksa Smrti (Quoted by VD in SR), 
snatva lalate tilakam mrdé kurydd-atandritah 
homapijddi-samaye sdyari praétah saméhitah ; 
trdhava-pundradharo yipro bhavet $uddho na canyatha. 

The Kriyddhikdra (a Vaikhanasa treatise) enjoins this practice on the 

temple walls and utensils used for worship. 

See Bhargava Smrti (Quoted by VD in SR p. 63). sarve bhavanti viphala 
urdhva-pundram vind krtah. 

See PardSarya Samhita (quoted by VD in SR p. 63), 
nirardhva-pundrastu. bhavenna kadacidapi dvijah; 
vaisnvasced-visgesena sarvakarmani narhati. 

See Visvaksena Sarithita (Quoted by VD in RTS XX p. 137), 
ekdnti vyapadestavyah naiva gramakuladibhih. 
visnund vyapadestavyah tasya sarvam sa eva hi. 

The three important mantras which are generally imparted by the pre- 

ceptor to his disciple at the time of parica-samkara are known as Miila- 

mantra, Dvaya and Carama-sloka. The first contains the name of 

Narayana, the second refers to the self-surrender and service to Sriman- 

narayana and the third covers the need of the self-surrender to God 

for moksa. 

For details see Rahasya-traya-sdra (Chapters XXYII-XXIX) and 

Mumuksuppadi and the Rahasya-granthas. 

See Jayakhya Samhita, XXII.68. 

ekasyaiva hi kalasya vdsariyasya ndrada; 
Gprabhatam nisantam vai paficadhaé parikalpana. 
See Srivaisnavasadacdra-nirnaya, P. xxvii. 
Ghnikam nama ahni bhavam saccaritram. 

See PR p. 108. kdlapaficaka-vibhdgena abhigamanopddana ijydsvd- 
dhydyayogariipa bhagavatsevanam  sva-varnaSrama-jati  guna- 
nimittadi-niyatadharma-sacivam bhazavad-dharma-nisthandm 
Sarvesadim samdnaim, 

Ibid. p. 109. abhigacchet jagadyonim taccabhigamanam smrtam. 

See PR p.115. nityam caitat vaisvadevadivat bhagavat-samadrddhanam, 

“nityam-arddhayet harim-iti" vacandat. 


35. 
36. 


37. 


38. 


39, 


42. 
43. 
. The sdtvika-tyaga in-a formal way. is not observed by the Vaisnavas 


45. 


46. 


47. 
48. 
49, 


50. 


51. 
52. 
53, 
54. 
55. 
56. 


Religious Discipline of Vaispavism [ 331 


See fn 57 p. 231. 

Vyasa Smrti, 1.42. na visnu Grddhanat punyarh vidyate karma vaidikam. 

See also Pddmottara, XXIX-81. drddhandnadih sarvesdm visnok drd- 
dhanam param, 

See Séndilya Smrti, 1V.31. The examples given are the loving mother 

treating a son, one approaching an intoxicated elephant with fear and 

a person meeting the youthful king (with devotion and fear). 
yatha yuvanam rdjanah yathdca madahastinan ... yathd ca 
putram dayitam tathaiva upacaret harim, 

See Daksa Smrti, (Quoted by VD in PR p. 118). 
sarvopadhi-vinirmuktam ksetrajiam brahmani nyaset; etat 
dhydnam ca yogasca... 

Bhagavata, V1I.5.23. 

Sravanam kirtanam visnolt smaranam pddasevanam; 
arcanam vandanam dasyam sakhhyam datma-nivedanam. 


- Mbhs saritkirtya ndradyana-Sabdamdtram vimuktaduhkhah sukhino 


bhavanti. 


. VDh 43.12.  acyutananta-govinda-namoccdrana-bhesajat ; 


nasyanti sakala rogah satyam satyam vadamyaham. 
VP VI.8.9. avasendpi yan-namni kirtanadt sarva patakaih vimucyate, 
See Visnu-sahasranama, stavyah stavapriyah 


of Tenkalai sect. But since all religious acts are done by them with the 
sole purpose of kainkarya for Bhaeavan (Bhagavat-kainkarya-riipa), 
sdtvika-tyaga is implied in the sakalpa. 
Padmottara Purana, XX1X.81. 
aradhananam sarvesam visnoh Gradhanam param; 
tasmat parataram proktam tadiyaraddhanam param. 
svarddhanam vihayapi svabhaktdn arcayanti ye; 
tebhyah prasannah bhagavan siddhim-istam prayacchati. 
Idu, V¥T.10.3. 
VP VI.5.79. See Chapter VII p. 134. : 
See Mbh XIV.118.33. dvadasaksara-tatvajfiah cdaturvyGhavibhagavit; 
acchidra-pancakélajfiah satu bhagavatah simrtah. 
The word sdtvata does not refer to a particular clan or to persons of 
lower community as some scholars believe. It denotes the Paficaratra 
system (satvata-sastra) and their followers. Sat means Brahman and 
those who believe in it or worship Him are sdrvatas. 
sat satvam brahma, tadvantah sdtvatah 
satvikd brahmavidah tesam idam karma sdstram va@ sdtvatam. 
tat-kurvana dcaksano vd sdatvikah. 
See Rahasvaratnavalihradayam, p. 42. 
Ibid. p. 43. 
See Kanninum-sirattambu, 
Tiruvaymoli, 11.7.4. 
See RTS XVH p. 129. 
See Mbh 15.117.  Silavrtta-phalam srutam. 
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57, Itihdsa Samuccaya, 17.37. sSamartham sarvasdstrani vihitani manisibhih. 

58. RTS VII p. 102. anartham pandityarn dharmavarjitam., 

59. See Periya Tirumoli VIIT.10.3.  mattramor daivai uladenru irupparodu 

uttrilen. 

60. See Matsya Purana, 67.41. Grogyam bhdskarddicchet dhanamicchet 
hutdsanat; —isvardt —_jnanamanvicchet 
moksamicches jandrdandt. 

61. See Mbh XII.345.15. ye yajanti pitrn devan brihmanan sahutGsanan; 

sarvabhutantaratmanam visnumeva yajanti te. 
See also VS 1.1.29 and 1.1.31. 
62. BG 1X.23.  yetvanya-devatabhaktah yajante sraddhayanvitah 
te’pi mdmeva kaunteya yajantyavidhiparvakam. 

63. See Idu, VEI.10.8. 

See also K.K.A. Venkatachari; Srivaisnava Manipravala pp. 30-31. 

64. See RBI.1.1. satya drjava dayaé dana ahimsd anabhidhyah kalydanani. 

65. Mbh XIV 110.64. Sapyamdnasya yatpapam Sapantamadhigacchati. 

66. See VP 1.17.82. baddhavairani bhitdni dvesam kurvanti cet-tatah ; 

Socydanyaho atimohena vyaptaniti manising. 

67. See ltihadsa Samuccaya, V1I.38. krtakrtyah pratiksante mriyum 

priyamiva atithim. 

68. See Mbh XII.359.15. 

69. Pard§ara Gita (quoted by VD in RTS XIV p. 120) 

naharam cintayet prajrio dharmamevdnucintayet ; 
dhdro hi manusydndm janmané saha jayate. 

70. BG IV.22 and IT.38. 

71, Mbh XH,175.3. ma sukham prdpya samhrsyet duhkham prapya na 

samijvaret. 

12. Sdndilya Smrti, WU18. kulafa sandapatita vairibhyah kakinimapi; 

udyatamapi grahniydat napadydpi kaddcana, 

73. VDh, 76.22. pararandhresu jatyandhah paraddresu apumsakah ; 

parivddesu ye miuikdh te ativa dayitad mama, 

74. The English translation is taken from P.N. Srinivasachari, The Philo- 

sophy of Visistddvaita, p. 569, 
75. Translation from the Sacred Writings of the Sikhs. 
16. Ilia Up 1. isdvdsyamidam jagat. 

See also Visnupurdna 11.12.38. 

See fn. 22 on p. 97. 
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CONCLUSION 


In the preceding chapters we have presented the fundamental 
doctrines of Vaisnavism, both philosophical as wellas theolo- 
gical, based on original sources. In the first chapter we have 
outlined the historical development of Vaisnava religion with a 
view to showing how this religion having its roots in the Rgveda, 
the oldest religious literature of the world, has evolved itself in 
successive stages into a well formulated monotheistic system in 
the hands of Ramanuja and other eminent dcdryas who have 
ccntributcd extensive scholarly works. In the first part of the 
book (Chapters 2 to 6), we have covered the philosophy of Vais- 
navism as enunciated in the Upanisads and the Veddnta-siitra in 
order to establish the fact that the Vaisnava theology has a posi- 
tive philosophical foundation. In the second part of the book 
(Chapters 7 to 14), we have givena comprehensive account of 
the important theological doctrines of Vaisnavism in order to 
provide a deeper insight into the Vaisnava theology in all its 
aspects. In the concluding part of the book (Chapter 15) dealing 
with Religious Discipline of Vaisnavism we have outlined 
the pattern of life of an ideal Vaisnava and the ethical virtues 
to be cultivated by him. ; 

The main objective of the book has been to present in a 
single volume a comprehensive account of the philosophy and 
theology of Vaisnavism ‘as far as possible in a coherent manner 
as it developed over a period of centuries. Though a comparative 
and critical study of this religion with other monotheistic reli- 
gions would have enhanced the value of the book, it has not 
been attempted for two reasons. In the first place, such a study 
would involve a detailed discussion of the doctrines of other 
religions and it would nct be possible to do full justice to the 
subject in a single treatise without the risk of running into great 
length. Secondly, it would be more appropriate to provide an 
accurate and authentic account of a single religion and leave it 
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to the readers to judge its merit. However, the relevant criticisms 
against some of the theories and a few controversial issues have 
been discussed in their appropriate places to evaluate the sound- 
ness of the doctrines. Since it would be redundant to go over 
them again in this chapter, it may be useful to recapitulate in 
the concluding chapter a few important points that give a dis- 
tinctiveness to this monotheistic system. 

The first important point is that Vaisnavism has its rcots in 
the Vedic religion as all its essential tenets are found in the 
Rgveda. As we have observed in the chapter on the historical 
development, the Rk Samhitd refers to Visnuas the Supreme 
Deity and that Visnu is associated with Goddess Laksmi (Sriyah- 
pati); secondly, that Visnu incarnates Himself in many forms 
for the protection of the humanity and that Visnu as a benevo- 
lent Deity is the giver of bounty to His devotees including salva- 
tion; thirdly, that Visnu has an eternal abode (peramapada) and 
that devoted worship of Visnu leads to higher spiritual goal. 
Both Saivism and Saktaism which are the two living monotheistic 
religions and which have been in existence from ancient times, 
cannot make such a positive claim. In the first place, the terms 
Siva and Sakti as understood by these religious cults, are not 
mentioned anywhere in the Rgveda. The concept of Rudra in 
the Rgveda, on the basis of which the concept of Siva is deve- 
loped in the post-Vedic period, has none of the characteristics 
attributed to Siva as the supreme benignant deity. In the same 
way the Rk Samhita nowhere makes any mention of a female 
deity as an independent Supreme Goddess. Umd, the wife of a 
Vedic deity, referred to in the Rgveda does not overshadow her 
male consort. The names suchas Rudrani and Bhavani, which 
are derivates do not imply the existence of an independent 
powerful Goddess.’ 

Even if we concede that Rudra, Pasupati, Indrani, Bhavani, 
Uma and Aditi mentioned in the R& hymns provide the basis 
for the conception of the deities of these two cults at a later 
period, it is difficult to trace the roots of the essential tenets of 
these religions in the Rgveda. As we have observed in the 
Introduction, the ancient Saivites themselves maintain the view 
that their religious teachings are developed primarily on the 
Saiva Agamas which were revealéd by God Siva and not so 
much on the Vedas.? The same is the case with Saktaism whose 
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doctrines and religious practices are formulated on the basis of 
Sakta Agamas. Though Vaisnavism too makes use of the 
Vaisnava Agamas, there is this fundamental difference, viz., 
that these Agamas—both the Vaikhanasa and Paficaratra—are 
of Vedic origin.?, We have observed that the Vedic Religion is 
basically monotheistic with the belief in the existence of one 
Supreme Being.’ If this view is accepted, then Vcdic Religion 
cannot be anything other than Vaisnavism as Visnu among all 
other Vedic deitics pre-eminently fulfills the criteria laid down 
in the Vedanta. for determining the nature of Ultimate Reality 
or the Supreme Lord (/svara) of Religion. We have established 
this fact with sufficient arguments substantiated -by the Rgvedic 
hymns as rightly interpreted by the ancient Vedic commentators 
such as Yaska and exponents of Vedanta such as Samkara, 
Ramanuja and Madhva.°® 

As important as being Vedic in origin, Vaisnavism is also a 
well-developed theological system with a philosophic foundation. 
Its theological doctrines are clearly traceable to the Upanisads 
and the Veddnta-sittras. As we‘have explained in the Introduc- 
tion, Vaisnavism is a Philosophy of Religion. To use a Western 
terminology, it is Natural Theology or Religio-philosophy as 
distinct from Revealed Theology which is generally based ona 
set cf dogmas and beliefs. If the older, major Upanisads such as 
I8a, Katha, Taittirtya, Chandogya and Brhadaranyaka contain 
acceptable philosophical theories, then the Philosophy of 
Vaisnavism too, which is the same as Visistadvaita Vedanta 
founded on these Upanisads as expounded by Ramanuja, should 
be regarded as a sound philosophy. In part I of the book we 
have outlined the philosophical theories of Vaisnavism as 
enunciated in the Vedanta. That Visistadvaita Vedanta is 
essentially a philosophical system and not a mere theology and 
that it is even a better philosophical system than that of 
Samkara is established by Vedanta Desika in his Tattva-mukta- 
kalapa and my book Fundamentals of Visistddvaita Vedanta 
written on the basis of this classic.® 

The Vaisnava religion has no doubt taken material from the 
Epics, selected Puranas and the Tamil hymns of Alvars for 
expounding its doctrines. But this would not affect its value as a 
religio-philosophical system because the teachings of the Epics 
etc., are in consonance with those of the Vedas and the 
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Upanisads. This post-Vedic religious literature categorised as 
Smrti texts as distinct from Sruti texts, are taken as upabrahmanas 

\ or those which elucidate what is already contained in the Vedas 
and Upanisads. In so far as the Smrti texts are not in conflict 
with the Sruti texts they are a valid source of knowledge and the 
material drawn from them lend additional support to the Vedic 
teachings. We have shown in the concerned chapter how each 
one of the theological doctrines of Vaisnavism is an outgrowth 
of the philosophical concept found in the Vedanta and how the 
same has been further expanded with the support of the Smrti 
texts. 

We may now evaluate a few theological doctrines to bring 
out their distinctive character. Coming to the central doctrine 
of Visnu as the Supreme Deity (para-tattva), it may be observed 
that whatever God or Goddess is accepted as the Supreme 
Being, that deity should fulfill the criteria for the Ultimate 
Reality of philosophy or the Supreme Personal God of religion. 
According to the Vedanta, the Ultimate Reality is that meta- 
physical entity which is the cause of origin, sustenance and 
dissolution of the universe. It is called Brahman in the 
Upanisads. According to the Hindu religious schools of thought, 
the important criteria for determining the supremacy of a deity 
is that it should be the sole creator and protector of the 
universe. It is generally conceived in terms of a personal God or 
Goddess possessing such characteristics as ommniscience, omni- 
potence and omnipresence. These characteristics can be attri- 
buted to any deity which is to be regarded as the Supreme Being. 
The three theistic schools—Vaisnavism, Saivism and Saktaism— 
use the names of Visnu, Siva and Goddess Sakti respectively to 
denote their highest Divine Being. Theoretically, any deity with 
any name can be claimed as identical with the metaphysical 
Ultimate Reality known as Brahman and also as the Highest 
God or Goddess of that religious cult. Which view is logically 
and philosophically tenable is the main issue to be considered. 

In the Indian context, the Revealed Scripture which covers the 
Vedas and Upanisads, is the final authority for resolving the 
issue concerning the super-normal spiritual entity. This is an 
accepted view -of all orthodox Hindu schools of thought. Logic 
is not ruled out but it is adopted to support what is said in the 
Scripture for the obvious reason that logic cannot conclusively 
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either prove or disprove a super-normal theory. If we accept 
that Sruti supplemented with logic is the most valid source of 
knowledge (prumdana), the theory that Visnu is the Supreme 
Deity of Religion and that He is also the same as the Ultimate 
Reality of the Upanisads has a better chance of acceptability 
than the theories of other religious cults. 

Visnu, Narayana and Vasudeva are the names which are 
commonly used to denote the Supreme Deity of Vaisnavism. 
We have observed in Chapter 7 that these terms are not mere 
names of a cult God but, on the other hand, connote the dis- 
tinctive characteristics of a Supreme Deity. Both the etymologi- 
cal meanings of these terms as well as the teachings of the whole 
gamut of sacred texts from the earliest Rgveda to the Mahd- 
bhdrata and the Visnupurdna support this conclusion. 

We have pointed out in Chapter 2 how Ramanuja has 
equated Narayana with Brahman of the Upanisads by adopting 
the Mimamsa principle of interpretation. This equation of 
Visnu or Narayana with Brahman provides the concept ofa 
perfect Godhead endowed with every conceivable auspicious 
attributes and free from any kind of defect. Chapter 9 on Visnu 
and His Attributes will reveal how convincingly the God of 
Vaisnavism is presented. The numerous attributes of God and 
the manner in which these are justified by the Vaisnava dcdryas 
on the authority of the scriptural and Smrti texts as well as the 
mystic experience of Alvars, provide the conception of an ideal 
personal Divine Being. It is not an anthropomorphic concept 
but a theory that draws sustenance from the spiritual insight of 
many sages and mystics who are claimed to have intuited God 
in His true form, 

The doctrine of Goddess, which is an important feature of 
theistic systems, is a distinctive contribution of Vaisnavism. The 
worship of Goddess in some form or the other is an ancient 
religious practice which is prevalent both among primitive tribes 
as well as among civilised ancient communities. The idea of a 
divine power as the protector of human beings either as father 
or mother, has given rise to the concept of Goddess as Divine 
Mother. In the more developed theistic schools of thought, we 
come across a well formulated doctrine of Goddess. While 
most of the theistic religious sects accept the theory of Goddess, 
the ontological status accorded to Her varies from one school to 
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another. From the philosophical point of view, the ontological 
status of Goddess with which we are concerned here is far more 
important. 

There are three ways of conceiving this theory: 


(1) Goddess as a primordial energy or Sakti is the Supreme 
Being. 

(2) Goddess as the consort of God with a subordinate status 
as a higher soul. 

(3) Goddess is inseparable from God and the divine couple 
enjoying equal status constitute the Supreme Reality. 


Each theory has its own merits and defects. It will suffice to 
make a few brief observations to say how the theory advanced 
by Vaisnavism. as discussed in the Chapter on Visnuand Goddess 
Sri is philosophically sound. 

The first theory which is upheld by Saktaism accords supreme 
importance to Goddess and relegates God to a subordinate 
position. According to this school of thought, Brahma, Visnu 
and Siva, the three principal deities of the Puranas are all the 
creations of Sakti. What is created cannot be the Ultimate 
Reality. Besides, if Sakti is taken as primordial energy, it cannot 
be a sentient Being, endowed with knowledge (jfdna) and power 
(Sakti) to perform thc cosmic functions of creation and protec- 
tion of the universe. It has to be a personal Deity. Some of the 
Sakta sects have done so by naming Sakti as Kali, Durga and 
Devi. In that case, the highest deity becomes a personal Goddess, 
supported only by the Sakta Agamas without any connection 
with the main philosophical teachings of the Upanisads regarding 
the nature of the Ultimate Reality. 

The second theory is advanced by a large number of both 
Vaisnava and Saiva theistic sects. Among the Vaisnava sects, 
the Madhavas and the Tenkalai Srivaisnavas hold the view that 
Goddess who is named as Laksmi isa consort of Visnu (Visnu- 
patni). Ontologically, She cannot be on par with Visnu but 
holds a subordinate status as a higher soul (cetana). Some of the 
later Saivite sects have accepted Goddess in the name of Parvati 
as the consort of Lord Siva without according to Her an equal 
ontological status with Siva. The Saiva-siddhanta developed at a 
later period in South India regards the Goddess as the creative 
energy of Siva (Siva-Sakti). Even the Vaisnava Agamas such as 
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Ahirbudhnya Samhita and Laksmi Tantra which have given a 
prominent place to Laksmi present the view of Goddess as 
Sakti of Visnu (Visnu-sakti) and the two are inherently related 
like the prabha (luminosity) and prabhavan (sun). The merit of 
all these theories lics in maintaining the unitary character of God 
as onc, independent Supreme Being. The major defect of the 
theories is that Gcddess as subordinate deity cannot be on par 
with Ged and enjoy the status as /Sveri or the Sovereign Ruler 
of the universe as stated by the scriptural texts,’ having a role in 
the important divine functicns such as creation and protection 
of the universe. Besides, sukti as an attribute is ncn-sentient in 
character and it cannot have any functicn of its own except as 
an instrumental cause to be operated by the intelligent Lord, 
who is the Saktiman or the possessor of Sakti. 

According to the third theory, Gcddess is a distinct Divine 
Being but as an inseparable consort of Ged, She erjoys an equal 
ontolegical status with God and the Divine couple together 
constitute the parc-tattva in the name of Sriman-ndrayana or 
Sriyah-pati. This is the view advanced by Vaisnavism as ex- 
pounded by Ramanuja and as further developed by his illustrious 
successor, Vedinta Desika. Though Visnu and His consort, 
Laksmi are two distinct deities, the Divine couple function 
together as the Supreme Ruler of the universe (scsi) and partake 
in all the important divine functions such as creation and 
protection of the universe. As we have explained in the Chapter 
8, this theory finds justification in the teachings of the sacred 
texts. 

The doctrine of avatdra or incarnation of Visnu in different 
manifestations constitutes another important contribution of 
Vaisnavism. No other theistic religion has accepted this theory. 
Even Saiva-siddhanta, which is the closest parallel to Vaisnavism, 
does not believe in the incarnation of pasupati. Both Saivism 
and Saktaism speak of different forms of Siva and Devi with 
different appellaticns of the same deity but not incarmations as 
Vaisnavism believes. In Christianity, Christ is regarded as the 
son of God but this concept does not ccnfcrm to the idea of 
God Himself descending ina human form. Even if such a view 
is conceded, it does not sound reascnable to say that there can 
be one and only incarnation. Most of the theistic schools abhor 
the idea of incarnation of God as human or other living beings 
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as it would amount to defilement of God being associated with 
the defects of a physical body. If we understand properly the 
philosophy of avatdra as expounded in Vaisnavism on the 
authority of the scriptural texts and the Bhagavadgita® and also 
the concept of Suddha-sattva admitted by Visistadvaita,® there is 
no room for such doubts. 

In any sound theistic system which believes in the existence 
of personal God as the redecmer and saviour of mankind, 
endowed with the attributes of omniscience, omnipotence, 
omnipresence and compassion, the theory of His incamation is 
a logical corollary. We have discussed fully the philosophy of 
avatara, its main purpose and its necd in the Chapter on Visnu 
and His Incarnation. An all-compassionate God, who is always 
willing to protect His devotees, should be easily accessible to 
them for worship and meditation. If He ever remained in His 
exalted Divine abode as a transcendental Being, it would not 
serve the purpose of the devotees. The pious individuals, saints 
as well as mystics, yearn to have a vision of Him. Such a craving 
is not a mental aberration but a natural instinct of human being 
who is under intense religious fervour. A benevolent Ged should 
be able to reveal His divine form. This is the significance of 
sadhu-paritrdna, protection of the pious individuals, mentioned 
in the Bhagavad-gita as the main purpose of avatdra. The 
destruction of the evil forces (duskrt-vinasa) which is the other 
objective of avatdra is only incidental because such a function 
can be performed by the will (sankalpa) of God without His 
physical presence. God is no doubt omnipresent. His svari#pe is 
ananta, infinite both spatially and temporally, as the Upanisad 
states. Such a presence without a concrete physical form will not 
serve the purpose of worship or meditation. Meditation in the 
initial stages needs a concretised divine object. Even those 
religions which do not accept idol worship, do have some kind 
of symbcl for worship. With the acceptance of the avatdra 
theory, an idol or image, when duly consecrated with the 
prescribed rituals, becomes a spiritual object befitting worship 
and meditation. The arca form, which is one of the five types 
of avgtdra accepted by Vaisnavism, prcvides a more acceptable 
theological basis for image worship than symbols devoid of such 
significance. 

The most significant contribution of Vaisnavism lics in its 
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advocacy of the doctrine of prapatti or the absolute surrender of 
the self to the care of God as the easiest means of salvation; it 
is open to all irrespective of caste, creed, sex or social status of 
individuals. Though the basic concept of seeking divine grace 
for obtaining our desired objects is commonly accepted by all 
theistic religions, the credit of developing it into a doctrine of 
spiritual discipline for liberation from bondage (moksa) goes to 
-Vaisnavism as expounded by Ramanuja. We have explained 
how this doctrine stands well justified on the basis of the 
scriptural and Smrti texts.!¢ 

Religion in its broadest sense is a way of life leading to a 
higher spiritual goal. If we evaluate Vaisnava religion in terms 
of the practical mode of life that it advocates, one dominant 
concept stands out as worthy of universal acceptance, namely, 
loving devotion to one Supreme Being who is the controller of 
the universe and who is immanent in all senticnt beings and non- 
scntient entitics. By naming that Supreme Deity as Visnu or 
Narayana by emphasising the exclusive worship of that one 
God, Vaisnavism may, on the face it appear asa dogmatic cult. 
But it is not so, if we bear in mind the fact that the term 
Narayana or Visnu is nota mere name of a cult God but it 
connotes all the essential characteristics of the Ultimate Reality 
of philosophy or the personal God of a religion. 

The concept of God as omnipresent (vibhu) is undisputed in 
Indian philosophy. By giving Him a name and a form, He does 
not become a sectarian cult deity. The Rgveda, the oldest extant 
religious literature in the world, uses the expression sat for the 
Supreme Being. So too the Chadndogya Upanisad describes the 
Ultimate Reality as sat or Brahman. [tis neither He nor She; 
it does not have any physical form (nirékGra). But for purposes 
of worship, God Himself manifests in a bodily form to serve 
the nceds of the devotees.1! The name by which we refer to God 
is, therefore, sccondary for a true religious aspirant or a meta- 
| physician. In view of this, Vaisnavism emphasises the fact that 
to whomever worship is offered, it will ultimately reach that one 
Supreme Deity who is the antardima or the indwelling self of all 
deities. If we take note of this significant teaching, which is the 
crux of Vaisnava philosophy, there need be no room for any 
sectarian disputes. There is only one God, who is Supreme Ruler 
(vara) and all that exists in the universe—the sentient beings 
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and non-sentient entities—are His vibhiti or glories. As God is 
immanent in all human beings, all are to be respected as equal. 
‘In the eyes of God, there is no distinction between one indi- 
vidual and the other. As the famous Sanskrit poet, Bhartrhari 
states, for those who have a broad religious outlook, the whole 
universe is one family (uddra caritandm tu vasudkaiva kutum- 
bakam). 

On the basis of this philosophy, Vaisnavism lays greater 
stress on the cultivation of ethical virtues than on formal 
religious observances. Among the ethical virtues, it advocates 
love and compassion towards all living beings, avoidance of 
hatred towards others, tolerance of other faiths and looking 
upon all individuals as equal. It was this aspect of the ethical 
teachings of Vaisnavisth that attracted the attention of the 
greatest man of our time, Mahatma Gandhi who adopted the 
famous ‘song, Vaisnava- janato...., extolling the universal 
brotherhood as part of his daily prayer.}? 

To conclude: 

Vaisnavism is the most ancient Vedic religion developed on 
the authority of the Upanisads, Agamas, Epics, Puranas and 
the hymns of the Alvars. 

It is a religion founded on the philosophical concepts enun- 
ciated in the Vedanta. 

It is a religion in which the nature of Supreme Deity is well 
defined and identified with the Ultimate Reality of Metaphysics, 
thereby bridging the gulf between Religion and Philosophy. 

It isa religion in which the concept of Goddess is clearly 
formulated and given a proper ontological status. 

It is a religion which has expounded the philosophy of 
avatdra. 

It is a religion which advocates an easy way of attaining the 
higher spiritual goal. 

It isa religion which preaches ethical and religious valu 


yp? 
having universal appeal. ~ ; 
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GLOSSARY 


abhayam: assutance of protection. 

abheda: non-difference. 

abhigamana: appreching God; first of the five religious duties to 
be observed by a Vaisnava. 

abhimata: as liked by oneself. 

abhyasa: repeated practice. 

acetana: non-sentient. 

acit: non-sentient matter ; primordial cosmic matter (Prakrti). 

adhisthana: substratum; objective basis for iJlusion. 

advaita: non-dualism; system of Vedanta asscciated with Sam- 
kara. 

agni: fire; consecrated fire. 

aham: ego; the notion of ‘I’. 

ahamartha: entity denoted by the notion of ‘I’; the individual 
self. 

ahamkdra: egotism; an evolute of cosmic matter. 

ahas: the day. 

aikya: identity; oneness. 

aigvarya: lordship; one of the six principal attributes of God. 

djada: non-material ; spiritual. 

ajfiana: ignorance; absence of knowledge. 

amala: pure; free from defects. 

amdnava: the presiding deity of the lightning who guides the 
soul to moksa. 

amrta: immortal. 

am§a: a part; an integral part of a complex whole; an essential 
and inseparable attribute of a substance. 

am§in: that which is the substrate for the attribute; Brahman as 
organically related to cit and acit. 

ananta: infinite; that which is not conditioned by space, time or 
another entity; a distinguishing attribute of Brahman. 

anantayama: immeasurable. 

ananya: non-distinct. 

ananya-Sarana: not having any other refuge than God. 
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ananyopaya: not having any other means than God. 

anap4ayini: inseparable. 

anavasdda: a mental state unaffected by afflictions. - 

anda: the primordial egg out of which Brahma, the creator of 
the cosmic universe springs. 

anga: subsidiary; a component. 

anista: undesirable. 

afijali: folded hands. 

antahkarana: internal sense organ; mind. 

antaryamin: the inner controller; the immanent Supreme Self. 

antardtma: the indwelling Self; the Paramatman who is imma- 
nent in all beings. 

antariksa: sky; mid-region. 

anu: monad; atomic. 

anuddharsa: tranquillity of mind. 

anugraha: grace of God. 

anukiila: agreeable. 

anumana: inference. 

anumantaé: one who accords approval; God. 

anuvada: restatement. 

apacara: offence; improper conduct. 

apahata-papma: free from evil. 

apara: lower; a dependent reality. 

aparoksa: immediate; direct. 

aparyavasana-vrtti: the connotation of a term denoting ultimate- 
ly God. 

apauruseya: not ascribed to human author. 

aprakrta: non-material ; made of spiritual substance. 

aprthaksiddha: inseparability ; integrally related as substance and 
attribute, body and soul. 

arca: idol of worship; incarnation of God by entering into the 
idols chosen by devotees. 

arcana: a mode of worship; offering flowers to God with recita- 
tion of His names. 

arca-vigraha: icon worshipped at the temples or homes. 

arcirddimarga: the path of the divine beings leading to moksa. 


arthapaficaka: five major topics of Vaisnavism; the treatise deal- 
ing with five topics. 
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asaédhdrana-dharma: the distinguishing characteristic; an essen- 
tial attribute. 

astadaga: eighteen. 

astanga-yoga: the eight-fold discipline of yoga. 

auddrya: generosity; an attribute of God. 

avasthad: a state of modification. 

avatadra: descent of God; incarnation of God. 

avayava: part; component. 

avaptasamastakama: one whose desires are already achieved 
without obstruction; God. 

avidya: ignorance; the cosmic principle which is the cause of the 
world illusion. 

avikdra: not subject to modification; unchangeable. 

avyaya: immutable, eternal. 

ayana: ground; basis. 

Gcamana: sipping of water for inner purification. 

Gcara: conduct; observance of prescribed religious rites. 

dcdrya: a teacher; a spiritual preceptor. 

Gdhdra: supporter; the ground of the universe. 

ddheya: the supported; that which is sustained by the Supreme 
Being. 

agama: Revealed Scripture; the treatises dealing with the modes 
of worship of God and matters relating to temples. 

ainika: daily religious observances. 

dlvér: one who is deeply immersed in God's experience; the 
Vaisnava saint of South India. 

Gkdra: physical form; image. 

akd§a: ether; space. 

Gkificanya: state of helplessness. 

Gnanda: bliss: blissful; an essential attribute of Brahman. 

anusarigika: incidental. 

drddhand: worship of God. 

Grjava: straight-forwardness. 

Gspada: abode. 

arama: four stages of life; an hermitage. 

G§raya: locus; basis. 

Gtivahikas: the deities commanded by God to serve as guides to 
the soul on its march to.moksa. 

aiman: the self; the individual soul. 
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&tma-guna: ethical virtues. 

dtma-nivedana: surrendering one’s self to God. 

dtma-niksepa: placing the burden of protection of the soul to the 
care of God with ardent prayer and sincere faith. 

Gtmavalokana: direct vision of the self; self-realization. 

dvefa: to take possession of; infusion of divine power into a 
body. 

Gyudha: weapons. 


baddha: bound; the soul in bondage. 

bala: strength. 

bhagavadapacara: offences committed in respect of God. 

bhagavan: the Supreme Being endowed with six principal attri- 
butes, Visnu. 

bhadgavata: worshipper of Bhagavan or Visnu, devotees of 
Visnu. 

bhagavadapacara: offences committed to devotees of Visnu. 

bhakta: a devotee of God. 

Shakti: devotion to God; loving meditation on God. 

bhakti-yoga: observance of unceasing meditation on God asa 
means to moksa. 

bheda: difference. 

bhedabheda: difference cum non-difference. 

bhiti: fear. 

bhogya: the object of experience; what is enjoyable. 

bhokta: one who experiences pleasure and pain; the individual 
self, 

bhrama: error; delusion. 

bhiima: limitless; the infinite blissful reality. 

bhitta-hita: compassion towards all living beings. 

brahma: the Vedic deity entrusted with the task of creation of 
the universe. 

Brahman: the Absolute of philosophy; the ultimate Reality; the 
personal God according to Visistadvaita. 

Brahma-loka: the abode of Brahman; eternal transcendental 
realm of Visnu. 

Brahmanubhava: experience of Brahman. 

Brahmasaksatkara: direct realization of Brahman. 

Brahmavidyd: meditation on Brahman. 
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Brahma-vit: the knower of Brahman. 
buddhi: mind; internal organ. 
buddhi-yoga: higher stage of bhakti-yoga (para-bhakti). 


cdaitanya: consciousness. 

cakra: discus; wheel. 

caksus: visual organ; eye. 

caturya: cleverness. 

cefana: sentient; that-which possesses consciousness. 
caturmukha-brahma: four-faced Brahma. 

chaga: goat. 

cintanz: contemplation. 

cit: sentient being; the individual self. 


dama: self-restraint. 

dampati: couple. 

dandadhara: dispenser of punielnent for sins committed by an 
individual. 

dargana: vision; a system of plitoeap hy 

dana: giving away as charity. 

dadnava: a demon. 

dasa: subordinate; one who is subservient to the Lord. 

dasa-kiita: a band of devotees of Visnu singing His glory. 

dasatva: subordination. 

deSa: place; space. 

devata: vedic deity; celestial being. 

dharma: a quality of a substance; an attribute; righteousness ; 
religious duty. 

dharmabhitajfiana: knowledge as an eascntial attribute of self. 

dhermi: that in which a quality inheres; a substrate. 

dhydna: cor:templation; meditation. 

dharana: concentration. 

dhruvasmrti: steadfast meditation. 

divi: heaven, sky. 

divya: divine. 

dosa: defect. 

dravya: that which is associated with modification; a substance. 

duhkha: suffering ; sorrow, 

duskrta: evil deed. 
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dvaya: an esoteric Vaignava mantra comprising two sentences 
referring to self-surrender (Saranagati). 

dvaita: pluralism; a system of Vedanta founded by Madhva. 

dyesa: hatred. 

dyuloka: higher region; heaven. 


eka: one; one Reality. 


gadya: a prose lyric; devotional prose hymn. 
gandha: odour; sandal paste. 

Garuda: divine bird; Visnu’s mount. 
gaghopagiidha: intimately united as inseparable. 
gambhirya: incomprehensible character. 

gauna: secondary. 

goptrtva-varanda: prayer seeking protection. 
guna: quality; three cosmic attributes. 

guru: preceptor imparting spiritual knowledge. 


heya-guna: defiling qualities or attributes. 

heya-pratyantka: opposed to everything that is defiling or evil. 

hiranya: gold. 

Hiranyagarbha: the vedic deity entrusted with the function of 
cosmic creation; Brahma; name of Visnu. 

Hiranmaya: golden; description of God. 

hita: means to achieve the supreme goal of life. 

homa: offering oblations in the consecrated fire. 

Hri: name of Goddess Bhi-devi; also Laksmi. 


iccha: will. 

idu: the commentary on the hymns of Nammalvar known as 
muppattiyarayirappadi (36000). 

indriyas: sense organs. 

indriya-sarayama: control of sense organs. 

ifyd: formal worship of God; third Part of the five-fold religious 
duty of a Vaisnava. 

Isvara: God; the Supreme Being as the controller of all beings. 

I§vari: the sovereign of the universe; Goddess. 

I§ana: the ruler of the universe; god; also applicable to Siva. 

IgGnd: goddess Laksmi; The sovereign of the universe. 
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istaprapti: attainment of what is desired. 
itihasa: the two epics—R4mayana and Mahabharata. 


jada: non-sentient; inert object. 

jagat: physical universe. 

jagat-kdrana: the primary cause of the universe. 

janma: origin; birth. 

jijfidsa: enquiry into the nature of Brahman; desire to know 
Brahman. 

Jiva: individual self. 

jiva-koti: category of jivas. 

Jjivdtman: individual self as distinct from Paramatman. 

Jiyar: respectful name for an ascetic of the religious centre 
(mafham). 

jfidna: knowledge; consciousness. 

jfata: subject of knowledge; knower. 

Jyotis: light. 


kalyadna-guna: auspicious attributes. 

kaivalya: the state of existence of self in its true form as free 
from bondage; a state of moksa. 

karma: action; rituals; past. deeds and their results in the form: 
of merit and sin. 

karma-kdnda: the earlier part of the Vedas dealing primarily 
with the rituals. 

karma-yoga: observance of religious act as a means fcr self- 
realization. 

kartad: agent of action; individual self as doer. 

kartrtva: responsibility for action. 

kala: time. 

kama: passion; attachment: desire. 

kadmya-karma: religious observances prompted by desire for 
specific results. 

kdrana: cause. 

karayita: one who prompts an individual to act. 

karunya: compassion. 

karya: effect. 

kayika: physical act. 

kirtana: singing the glory of God. 
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Kirti: renown; synonymous with Laksmi. 

krpa: compassion. 

krtajfiata: gratitude; feeling of satisfaction even with the small- 
est good deed. 

krtakrtya: one who has accomplished prapatti for moksa. 

krti: effort. 

krtitva: feeling of having fulfilled the obligations. 

Kriya: activity; the performance of rites. 

krodha: anger. 

ksama: forgiveness. 

ksetrajfia: the knower of body; the individual self. 

kumbha: pot; a vessel to keep water. 

kutumba: family. 


Laksmi: name of Goddess who is the consort of Visnu. 

lila: sport. 

lild-vibhiti: divine glory serving as play ground for God; physi- 
cal universe. 

linga: identity mark. 

foha: metal. 


mahad-bhiitam: the Supreme Being. 

mahat: the great; the evolute of the primordial matter (prakrti). 

mahimd: greatness. 

mamata: the feeling of mineness; the sense of ownership. 

manana: logical reflection. 

mandala: a division of the Rgveda (the whole collection being 
divided into ten mandalas). 

mangala: auspiciousness. 

manipravala: Sanskritised Tamil prose. 

mantra: esoteric syllables or words signifying spiritual ideas, a 
Vedic hymn. 

mata: a religious cult; a religious system. 

matham: a religious centre headed by an ascetic; a monastery. 

mardava: soft-heartedness; an attribute of God. 

maya: cosmic principle which gives rise to world illusion; the 
phenomenal character of the universe; the primordial matter 
(prakrti); that whicH is an instrument of wonderful creation. 
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mayd-vdda: the doctrine of Advaita Vedanta which advocates 
that everything other than Brahman is illusory. 

medha: knowledge; synonymous with Laksmi. 

mithya: illusory. 

moksa: liberation of soul from bondage; a complete and com- 
prehensive experience of Brahman; attainment of Brahman. 

mukta: the soul which is liberated from bondage. 

mumuksu: an aspirant for moksa; one who ts desirous of release 
from bondage. 


namah: salutation; the mental notion that the soul is not mine 
but of the Lord. 

namaskara: offering salutation ; self-surrender. 

nama: name; one of the five Vaisnava sacraments. 

nida@na: cause. 

nididhyasana: steadfast meditation. 

Nara: the Supreme Being. 

Narayana: the Supreme Being who is the ground of all sentient 
and non-sentient entities in the universe and also immanent in 
them. 

naimittika-karma: rituals prescribed for specific occasions and 
purposes. 

nigraha: unfavourable disposition of God. 

nimitta-kdrana: instrumental cause. 

niratiasya: greatness beyond comprehension. . 

nirguna: devoid of all characteristics; undifferentiated; devoid 
of defiling attributes. ; 

nirhetuka-krpa: unconditioned flow of compassion. 

nirukta: a treatise containing glossarial explanation of vedic 
terms. , 

nirvikdra: immutable. 

nirviSesa: undifferentiated; devoid of all attributes. 

niskama: free from any desire for results. 

nitya: eternal. 

nitya-karma: mandatory religious duties. 

nitya-siris: eternally existing souls. 

nitya-vibhiiti: eternal transcendental realm. 

nivrtti: removal. 

niyanta: controller of all beings; God. 
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niyantrt: Goddess who controls all. 

niyamaka: one who controls. 

nydasa: self-surrender to God. 

nydsa-vidya: the observance of self-surrender as means to moksa. 


padmandbha: name of one of the twelve sub-vythas. 

pancabhiita: five physical elements. 

paficakala-prakriya: five-fold religious duty of a Vaisnava. 

patica-samskéra: five-fold Vaisnava sacrament. 

pafcikarana: quintuplication of five elements. 

paiicaratra: religious system followed by the Bhagavatas; the 
religious treatises dealing with modes of worship of God and 
matters relating to temples. 

para: the highest; the Supreme. 

para-bhakti: the perfected stage of meditation serving as direct 
means to moksa. 

para-brahma: the ultimate metaphysical Reality; the supreme 
personal God. 

para-devata: the supreme deity. 

parajfiana: vision of God; a stage of meditation giving rise to 
temporary vision of God. 

parama-bhakti: highest stage of meditation culminating in the 
liberation of soul from bondage. 

paramapada: the supreme abode of Visnu. 

param-jyotis: the transcendental light; Brahman. 

parama-vyoma: the highest heaven; the eternal abode of God. 

paramanu: the atom; the infinitesimal, suprasensible reals. 

paramdtman: the supreme Self; Brahman; God. 

parak: that which manifests for the self as, for example, jfidna. 

paradkrama: supreme power. 

parapti: attainment of supreme Deity. 

parartha: what is intended for the use of others. 

paratantra: dependent. 

parinama: modification; evolution. 

paripiirna: perfect; comprehensive. 

pasu: animal; individual soul (according to Saivism). 

pasupati: Lord of the jivas; Rudra; Siva. 

pati: Lord; husband. 

paduka: holy sandals of the idol of God. 
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padya: water offered to wash the feet. 

pagupata: the cult advocating the worship of Pasupati (Siva). 

prabha: light; luminosity. 

pradhana: cosmic matter; prakrti. 

pradyumna: one of the four vyihas. 

prakdra: mode; attribute; jiva as prakdra of Brahman. 

prakarin: a substance which has modes; Brahman. 

praka§a: illumination. 

prakrti: primordial cosmic matter. 

pralaya: dissolution of the universe. 

pramdnas: means of valid knowledge; evidence. 

prapanna: one who has performed prapatti. 

prapatti: total self-surrender to God as the sole refuge. 

prasddana: grace. 

pratijfid: the statement of the proposition to be proved. 

pratikiila: disagreeable. 

pratima: image of worship; an idol. 

pratya*: that which reveals for itself such as jfva and /§vara. 

pratyaksa: perception. 

prayatna: effort; endeavour. 

pradurbhdva: manifestation of God; incarnation. 

prakrta: material; made of material substance. 

pramanya: validity. 

prana: vital breath; also applicable to Brahman. 

prapta: one who seeks to attain God; the individual self. 

praptyupaya: the means of attaining God. 

prapya: the goal to be achieved; God. 

prarabdha-karma: karma which has already begun to give result. 

Pratikiilya-varjanam: to refrain from acts which cause displea- 
sure to God. 

Preritara: the controller of the universe of cit and acit; God. 

priti: love; devotion. 

prthivi: earth. 

Punya: merit; good deed. 

purana: Hindu mythological works. 

purusa: the self (according to Sankhya); the Supreme Being 
(according to Vaisnavism); the creator of the universe. 

purusakara: an interceder; mediatrix of grace. 

Purusa-sitkta: the vedic passage dealing with the purusa. 


356 | Vaisnavism 


purusartha: the goal of human endeavour. 
purusottama: the supreme Self; the personal God. 
purovada: the statement made earlier. 

puja: worship. 


rahasya: secret. 

rahasya-grantha: a treatise dealing with the esoteric doctrines. 

rajas: one of the three cosmic attributes; the quality which 
causes suffering, passion etc. 

raksaka: saviour, god. 

retas: semen. 

Rudra: a vedic deity; Siva as conceived in post-vedic period; 
also synonymous with Visnu according to Ramanuja. 

riipa: colour; divine personality. 


sadacara: right conduct. 

sad-vidyad; meditation on Brahman as the sat, as described in 
Chandogya Upanisad. 

saguna-brahman: Brahman endowed with attributes. 

sahakdri-karana: accessory cause. 

sahasranama: thousand names. 

sahetuka-krpa: showering of grace in response to human effort. 

saiddha: idols consecreted by sages. 

Samdnadhikarana-vdkya: a sentence or judgment where terms 
are found in apposition. 

Samarpana: to offer; to surrender. 

samasta: all. 

Samasf{i-srsti: aggregate evolution of the universe. 

Samayaya: internal relation. 

samadhi: trance; final stage of eightfold yoga discipline. 

sambandha: relation. 

samhita: composition of Vedic hymns; a religious treatise. 

samjfidpada: specific proper name applicable exclusively to one 
individual or entity. 

samkarsana: one of the four vyihas. 

Sampradaya: tradition. 

samskara: sacrament; latent impression of past experience. 

santyoga: conjunction; external relation. 

Sandhya: prayer offered at the time of sun-rise and sun-set. 
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sankalpa: will of God, will of an individual soul; a vow to ob- 
serve a religious act. 
sankoca: contraction. 
Sarvajfia: omniscient. 
sarvamedha-yaga: a sacrifice in which everything. including one- 
self is offered as oblation. 
sarvaraksaka: saviour of all; God. 
sarvasakta: omnipotent; all-powerful God. 
Sarvatifaya: greatest of all. 
sarvavydapi: all-pervasive. 
Sarva-vit: knower of all; omniscient. 
sarvesvara: Lord of all; the Supreme Being. 
satkaryavada: the theory of causality upholding that effect exists 
in the causal substance. 
Satta: existence, 
sattva: one of the three attributes of prakrti; the quality which 
represents whatever is fine or light. 
satyakama: ever desired God and His auspicious attributes. 
satya-sankalpa: firm resolve of God. 
Satyam: truth; reality; an essential attribute of Brahman. 
saurya: the cult worshipping the Sun. 
Sausilya: gracious condescension. 
SaviSesa: differentiated. 
sadhana: method or means adopted to achieve a goal. 
sadhana-bhakti: bhakti-yoga adopted as means to moksa. 
sadharmya: equality; attainment of equal status. 
sadhu: pious devotee of God. 
sadhya: what is to be achieved; spiritual goal. 
sadhya-bhakti: bhakti manifested in the form of service to God 
(phala-bhakti). 
sakara: having a physical form. 
sdlagrama: a special kind of black stone in the shape of a pebble 
obtained from the Gandak river in Nepal which is used asa 
symbol of God for worship. 
sdlokya: residing in Visnu-loka. 
samya: equality. 
_sdmipya: staying close to Visnu. 
SGtvata: cult of the Bhagavatas who are devoted to the worship 
of Bhagavan Visnu; pajicaratra system. 
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sdyujya: the state of moksa in which the individual self enjoys 
equal status with Brahman. 

setu: causeway. 

Sevd: service. 

siddhanta: final view; an established school of thought or system. 

siddhopaya: one who is ever existent serving as principal cause 
of moksa; God. 

skanda: the cult worshipping the deity known as skanda or 
murugan. 

smarana: remembering the glory of Lord. 

smrti: texts based on Revealed Scripture such as Epics, Puranas, 
Dharma-sastras, Agamas. 

sthairya: steadfastness. 

sthitaprajfia: one who has acquired perfect mental tranquillity 
through karma-yoga. 

sthiila: gross. 

suhrt: friend. 

sukha: happiness. 

sukrta: merit. 

siiksma: subtle. 

suris: eternal souls. 

surya: Sun. 

sirya-loka: the realm of Sun. 

sittra: an aphorism; a short, concise technical sentence used as a 
memorial rule as, for example, Veddnta-siitra. 

svabhava: essential attribute; natural form. 

svabhava-vada: the theory upholding the spontaneous emergence 
of the universe. 

svarga: heaven. 

svariipa: essential nature of a substance. 

svaripaniriipaka-dharma: the attribute which defines the essen- 
tial nature of a substance. 

Svariipaniriipita-vifesana: the secondary qualities of a substance 
which become known after the svariipa is comprehended. 

svatah-siddha: self-established. 

Svatantra: one who is independent; God. 


Svayam-prakdasa: self-revelation; that which does not require to 
be manifested by anything else. 
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svayamvyakta: self-manifested; incamation of God as an idol 
out of His own will. 

svecchd: one’s free will. 

svabhavika: natural; unconditioned. 

svadhydya: recitation of Vedas; study of sacred texts. 

swamin: Lord of the universe. 

Sabda: sound; verbal testimony. 

Sakti: power; potency; the supreme female deity; import of a 
word. 

Sama: tranquillity; mental calmness. 

Sankha: conch; a weapon of Visnu. 

Sarana: refuge; protection. 

Sarandgati: surrendering to God as the sole refuge. 

Saranya: one who grants refuge; God. 

Sarira: body; that which is necessarily supported by the self, 
controlled by it and subserves its purpose. 

Sartrin: the owner of sarira; the Supreme Being. 

Sarira-Sariri-sambandha: the organic relation of the body to the 
soul and of the cosmic universe of cit and acit to Brahman, 
according to Ramanuja. 

Saivism: the religious cult upholding the worship of Siva as 
Supreme Deity. 

Sambhu: Siva; giver of auspiciousness (Visnu). 

Saktaism: the religious cult worshipping Sakti or female Deity as 
Supreme Being. 

Santi: mental tranquillity. 

Sdstra: sacred texts. 

Sesa: one who exists for the purpose of the Lord; individual self 
as Sesa of God; the dependent. 

Sesin: one who utilizes the sesa for his purpose; the Lord. 

Siva: name of the supreme Deity of Saivism; auspiciousness, 
Visnu.. 

Si$ya: disciple. 

Sila: development of ethical virtues. 

Sraddhda: faith; synonymous with Laksmi. 

‘Sravana: hearing; comprehending what is taught by a teacher. 

Sri: the name of Goddess Laksmi; the consort of Visnu; a prefix 
indicating veneration. 
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oab eat : the consort of Sri; Visnu as inseparably related to. 

ri. 

Srotriya: one who is well versed in Vedas and other sacred 
works. 

Srotra: ear. 

Sruti: Revealed Scripture; Vedas including the Upanisads. 

Subhdsraya: the divine image serving as object of meditation and 
also auspicious. 

Suddha-sattva: pure unalloyed sattva quality; transcendental 
spiritual matter. 

sSadanga-yoga: six components of prapatti-yoga. 

sad-dar§ana: six orthodox systems of Indian Philosophy. 

sadguna: six principal attrjbutes of God. 

sddgunya: God endowed with six principal attributes viz., jfidna, 
bala, aisvarya, virya, tejas and Sakti. 


tamas: one of the three attributes of prakrti; the quality causing 
lethargy; darkness; primordial cosmic matter. 

tanian: a verse paying obeiscence to a preceptor. 

tanmatra: subtle elements. 

tantra: a religious treatise; religious practice. 

tapas: austerity. 

tarka: logic. 

tattva: ultimate Reality; metaphysical category. 

tattva-jfidna: knowledge of Reality. 

tattva-sdksdtkara: realization of Reality; direct intuition of 
Brahman. 

tattva-traya: three ontological categories or entities such as 
I§vara, cit and acit. 

tddatmya: identity. 

tejas: splendour; the element of fire. 

tenkalai: literally southern school; a sect of Vaisnavas owing 
allegience to Manavalamamuni; the school of thought giving. 
greater importance to the Tamil hymns of Alvars. 

Tiruvaymoli: Tamil hymns of Nammalvar. 

trata: protector; saviour. 

tredha: three-fold. 

triguna: three qualities. 

trimarti: trinity of deities—Brahma, Visnu and Rudra. 
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tripad-vibhiiti: transcendental infinite glory of God. 
tyaga: renouncement. 


ubhayalingatva: the twofold characteristic of Brahman or God 
as endowed with auspicious attributes and free from all 
defects. 

ubhaya-vedanta: Vedanta developed on the basis of the Upani- 
sads and Tamil hymns of Alvars. 

upabrahmana: that which elucidates the meaning of Sruti texts; 
the Smrtis, Itihasas and Puranas. 

upddana: collection of material for worship of God; one of the 
five religious duties of Vaisnavas according to Paficaratra. 

upadana-karana: material cause. 

upadhi: adjunct; a limiting condition. 

upasand: meditation on Brahman. 

upasaka: one who is engaged in upasanda. 

upaya: means, spiritual discipline adopted for moksa. 

upeya: goal. 

utpatti: origin; production. 

utsava-mirti: idol used for procession. 

uttarakanda: the later part of the Vedas dealing with Brahman- 
knowledge; the Upanisads. 

uttara-Mimamsda: the Vedanta system dealing with Brahman. 

uttardnuvaka: the later part of a Vedic passage (purusa-sitkta). 

urdhva-pundra: caste mark worn on forehead. 


vadakalai: literally northern school; a sect of Vaisnavas owing 
allegience to Vedanta Desika;a school of thought ascribing 
greater importance to Vedanta works in Sanskrit. 

vandana: prostrating before God. 

vaikhanasa: the Agamas taught by Sage Vikhanas; the followers 
of Vaikhanasa system. 

vaikuntha: the eternal abode of Visnu. 

vainayaka: a cult devoted to the worship of Vindyaka or Gana- 
pati. 

vairdgya: absence of wor'dly desires. 

vaisamya: partiality ; arbitrariness. 

vaisnava: a devotee of Visnu; one who has realized that he is a 
dasa of Visnu. 
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vaisnava-mata: Religion of Vaisnavas; Vaisnavism. 

varndsrama-dharma: religious duties prescribed by the Sacred 
texts according to one’s caste and stages of life. 

vacika: oral. 

vada: discussion of a philosophic topic or issue; dialectical argu- 
ment. 

vak: speech; synonymous with Laksmi as Vag-devi. 

vakya: sentence; scriptural statement. 

vakyartha-jfidna: knowledge derived from the study of Upani- 
sads. 

vasand: latent impression of past experience. 

Vasudeva: the Supreme Being as described in the pdaficaratra 
system; Visnu. 

vatsalya: tender affection; an attribute of God. 

vedana: knowledge of Brahman; meditation on Brahman accor- 
ding to Ramanuja. 

vibhava: incarnation of God as human and other living being. 

vibhu: all-pervasive. 

vibhiti: property or glory of Ged. 

vidyd: upasand or meditation on Brahman; knowledge of Brah- 
man. 

vidyut: lightning. 

vigraha: idol of God; icon. 

vijfidna: knowledge: philosophic wisdom. 

viraja: name of the river in the divine realm. 

virakti: sense of non-attachment towards worldly pleasures. 

virodha: obstacles; opposition. 

viSesana: a quality of a substance; an attribute. 

visesya: that in which the visesaga inheres; substrate. 

visista: that which is qualified; a characterised entity. 

visist@dvaita: non-dualism in the sense of organic unity; a system 
of Vedanta expounded by Ramanuja. 

Visnu: the supreme deity of Vaisnavism; the all-pervasive God; 
the Sun (according to some Vedic commentators). 

Visnu-ddsa: subordinate to Visnu; individual self. 

Visnu-loka: the eternal abode of Visnu. 

Visnumaya: immanence of Visnu in all sentient and non-sentient 
entities in the universe. 

Visnu-patni: consort of Visnu; Laksmi. 
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viSvaksena: the divine angel. 

vi§variipa: universal form. 

visvasa: unshakable faith. 

visvatma: universal Soul; God as immanent in the universe. 

viveka: discriminatory knowledge. 

writa: good conduct. 

vyasti-srsti: creation of the universe of space and matter with all 
its diversity. 

vydkhydna: commentary; a treatise devoted to the claboration 
of what is contained in the original texts/teachings. 

vyapara: activity; function of an individual. 

vydsajya-vrtti: the principle of a single quality or property be- 
longing to two. 

vyoma: heaven; eternal abode of God. 

vyitha: one of the five incarnations of the Supreme Being; thé 
four divine manifestations as Vasudeva, Samkarsana, Pra- 
dyumna and Aniruddha. 


yajria: offering of sacrifice in the consecrated fire; a ritual pres- 
cribed by Sacred texts. 

yaga: religious sacrifice ; formal worship of God. 

yoga: ethico-religious discipline as means to attain self-realiza- 
tion or God-realization; one of the five daily religious duties 
of a Vaisnava. 

yuga: cpoch. 


BIBLIOGRAPHY 


The basic source books are of two kinds—general and specific. The 
general books cover the Vedas, Upanisads, Itihdsas, Puranas and the 
Agamas. The specific ones are the independent philosophical and 
religious treatises including commentaries thereon contributed by 
Vaisnava Acaryas between 10th and 15th century. There have been 
mentioned in the first chapter (pp. 35-38). The present list is confined 
to such select books in Sanskrit, ManipravaJa language and English 
as have direct bearing on Vaisnavism. 


SANSKRIT WORKS 


Alavandar (Yamuna): Agamapramanyam, Ramanuja Research 
Society, Madras, 1971. 

Catuh-sloki with Catuh-Sloki-bhasyam of Vedanta 
Desika, ed. P.B. Annangaracharya, Conjeevaram, 1940. 

——~~—-: Gitartha-samgraha with Gita@rtha-samgraha-raksa of 
Vedanta Desika, ed. P.B. Annangaracharya, Conjeevaram, 
1941. ‘ : 

: Siddhitraya with English Translation by R. Ramanuja 

Chari, Annamalai University Philosophy Series, 1972. 

Stotraratna with Stotraratna-bhdsyam of Vedanta 
Desika, ed., P.B. Annangaracharya; Conjeevaram, 1941. 

Nafjiyar: Sri-sitkta Bhasyam, ed. A. Srinivasa Raghavan, Pudu- 
kota, 1937. 

Parasara Bhattar: Bhagavadguna-darpana—commentary on 
Visnu-sahasranama with English Translation by A. Srinivasa 
Raghavan, Visistadvaita Pracharini Sabha, Madras, 1983. 

—: Asfasloki 
Sri-gunaratnakosa 
Sri-rangardjastava 
(All three included in Stotramala) 
ed. P.B. Annangaracharya, Conjeevaram. 

Ramanuja: Brahmasiitra Sri-bhdsya with Srutaprakasika (com- 
mentary of Sudarsana Siri), (2 volumes), Visistadvaita Pra- 
charini Sabha, Madras, 1967. 


366 / Vaisnavism 


: Gadyatrayam with the commentaries of Vedanta Degika 

and Sudarsana Siri (in Sanskrit) and Periyavacchan Pillai (in 

Tamil), Vaisnava Grantha Mudrapaka Sabha, Conjeevaram, 

1916. 

: Gitd-bhasya with Tdatparya-candrika, ed. P.B. Annan- 
garacharya, Conjeevaram, 1941. 

——: Nityagrantha, Granthamala Office, Conjeevaram, 1956. 

: Vedanta-dipa with Tamil and English Translation (2 

volumes), Ubhayavedanta Granthamala, Madras, 1957-58. 

: Vedaénta-sara with English Translation by M.B. Nara- 

simha Iyengar, Adyar Library, Madras, 1953. 

: Vedartha-samgraha with Tatparya-dipika (commentary 
of Sudarsana Siri), T.T. Devasthanam, Tirupati, 1953. 

Rangaramanuja: Brhaddaranyakopanisad-bhasya, ed. Uttamur 
T. Viraraghavacharya, T.T.D. Press, Tirupati, 1954. 

Chandogyopanisad-bhasya, Ubhayavedanta Grantha- 
mala, Madras, 1952. 

———: Kenddyopanisad-purusasitkta-Srisikta Bhasya, Ubhaya 
Vedanta Granthamala, Madras, 1972. 

: Onnbadindyirappadi (commentary in Sanskrit on Tiru- 
vaymoli), Parakalayatindra Granthamala, Conjeevaram, 
1941. 

Srinivasad4sa: Yatindramatadipika with English Translation by 
Swami Adidevananda (2nd edn.), Ramakrishna Math, Mad- 
ras, 1967. 


Srivatsanka Misra (Kuresa): Paficastava in two volumes with 
Tamil commentary, ed. Srivatsankacharya, Visistadvaita 
Pracarini Sabha, Madras, 1986. 

Sundarajamatrmuni (Alahiyamanavala Jiyar): Tattvadipa with 
Tattva-prakasika, Waisnava Grantha Mudrapaka Sabha, 
Conjeevaram. 

Vangivamsesvara: Ahnika-karika, ed. V. Ananthachar, Madras, 
1941. 

Vardacarya Vatsya: Tattvasdra, Madras Government Oriental 
Series, Madras, 1951. 


Varavara Guru: As(ddasabheda-vicara, Conjeevaram, 1909. 


Bibliography | 367 


Vedanta Desika: Adhikarana-sadrdvali, ed. P.B. Annangara- 


charya 

Dramidopanisad-tatparya Ratnavali, ed..P.B. Annangara- 
charya. 

Nydya-siddaiijana, -do- 

Niksepa-rak sa, -do- 
Paficaratra-raksa -do- 

Saccaritra-raksa -do- 

Satadisani. -do- 
Tattva-mukta-kalapa with Sarvarthasiddhi, -do- 


Vedantaramanuja (Saksat Swami): Sri-tattva Siddhdjijana, 
Nydsavidya-darpana, ed. Uttamur T. Veeraraghavacharya, 
New Delhi, 1981. 


Venkatacharya, Jaggu: Divyasiiri-caritani, ed. Jaggu Sudarsana- 
charya, Mysore, 1969. 

Villivalam Krishnamacharya: Sri-vaispavasadacaranirnaya (A 
treatise on Anika), Madras, 1990. 

Visnucitta: Srivisnucittiya commentary on Visnu-purdna in 
Telugu Script, ed. Iyyani Jagannathacharya, Madras, 1882. 


MANIPRAVALA WORKS 


Alahiamanvala Jiyar: Pannirayirappadi (commentary cn Tirw- 
vaymoli), Bhagavadvisaya Committee, Madras, 1901-3. 

Brahmatantra Parakala Swami: Mivdyirappadi Guruparamparé 
Prabhavam, LIFCO, Madras, 1970. i 

Nafijiyar: Onbadinardyirappadi (9000), (commentary on Tiruvay- 
moli), ed. S. Krishnamacharya (in Tamil Script), Noble Press, 
Madras, 1925-30. 

Nayanaraccan Pillai: Catuhsloki Vyakhyanam, ed. S. Krishna- 
sway Ayyangar, Tiruchy, 1977. 

———: Tattvasangraham, Sri Vaisnavagrantha Mudrapaka 
Sabha, Conjeevaram, 1908. 

Periya Parakala Swami: Padinennayirappadi (commentary on 


Tiruvaymoli), ed. P.B. Annangaracharya, Conjeevaram, 1941- 
42. 


368 { Vaisnavism 


Periyavaccin Pilliai: Jrupattunalayirappadi (commentary on 
Tiruvaymoli), ed. S. Krishnamacharya, Noble Press, Madras, 
1925-30. 

———: Vyakhyanam on other Divyaprabandhas, Sri Vaisnava- 
grantha Mudrapaka Sabha, Madras, 1901-2. 

: Catuhsloki Vyakhyadnam ed. S. Krishnaswamy Iyengar, 

Tiruchy, 1977. 


Gadyatraya Vyakhyanam -do- 
Parandarahasyam -do- 
Stotraratna Vyakhyanam -do- 


Pillailokacarya: Astadasa Rahasyangal, ed. S. Krishnaswamy 
Iyengar, Tiruchy, 1987. 
Pinpalahiya Perumal Jiyar: Ardyirappadi Guruparampara Pra 
bhavam, ed. S. Krishnaswamy Lyengar, Tiruchy, 1975. 
Tirukkuruhaippiran Pillan: Ardayairappadi (commentary on 
Tiruvaymoli), ed. P.B. Annangaracharya, Conjeevaram, 1942. 
Vadakkuttiruvidi Pillai: /du Muppattiydrayirappadi (commen- 
tary on Tiruvdymoli) in 10 volumes, Bhagavadvisya Com- 
mittee, Madras, 1901-3. 
Varavara Muni: Mumuksuppadi Vyakhyanam 
Tattvatraya Vyakhyanam © 
srivacanabhiisana Vyakhadynam 
Acaryahrdaya Vyakhyanam 
Varavaramunidra Granthamala, Conjeevaram, 
1966. 
UpadeSa-rattinamalai 
Artiprabandham | 
Tiruvaymoli Nittrandddi 
ed. with commentary in Tamil, P.B. Annan- 
garacharya, Conjeevaram, 1947, 
Vedantaramanuja (Saksat Swami): /rupattinalayirappadi (com- 
mentary on Pillarn’s Arayirappadi) with Sabdartham (word by 
word meaning of the Tiruvdymoli) in 2 volumes. ed. A.R. 
Venkatacharya, Sundapalyam, 1913. 
Vedanta Desika: Rahasyatraya-séra, 
Rahasya ratnavali Hrdaya, 
Tattva-traya Culuka, 
Rahasyatraya Culuka, 
Sdrasara, | 
Abhayapradanasara, 


Bibliography [ 369 


Pradhdana-sataka, 

Virodhaparihara, 

Paramapada-sopana, 

Paramata-bhanga, 

Twenty two other Rahasya Granthas 

Vedanta Desika Granthamala Series (Sampradaya Vibhaga), 
Conjeevaram, 1941. 


ENGLISH WORKS 


Aiyangar, S.K.: A History of Early Vaisnavism in South India, 
Madras University, Madras, 1920. 

Anantharangachar, N.S.: The Philosophy of Sadhana in Visista- 
dvaita, Mysore University, Mysore, 1967. 

Bhandarkar, R.G.: Vaisnavism, Saivism and Minor Religion 
(Reprint), Asian Educational Services, N. Delhi, 1983. 

Bharadwaj, K.D.: The Philosophy of Ramanuja, New Delhi, 
1958. 

Bhatt, S.R.: Studies in Ramanuja Vedanta, Delhi, 1975. 

Buitenen, J.A.B. Van: Ramanuja on the Bhagavadgita (Reprint), 
Motilal Banarsidass, New Delhi, 1968. 

Carman, John Braisted: The Theology of Ramanuja (Indian Re- 
print), Bombay, 1981. 

Dasgupta, S.N.: History of Indian Philosophy, Vol. IIT. 

Gonda, J.: Aspects of Early Visnuism, Motilal Banarsidass, 
Delhi, 1969. 

: Vaisnavism and Saivism, London, 1970. 

Gopinath Rao, T.A.: History of Srivaisnavas, Madras Univer- 
sity, Madras, 1923. 

Goswami, K.G.: A Study of Vaisnavism, Calcutta Oriental Book 
Agency, Calcutta, 1956. 

Govindacharya, Alkondavilli: The Divine Wisdom of the Dra- 
vida Saints, Madras, 1902. 

Hiriyanna, M.: Outlines of Indian Philosophy, George Allen and 
Unwin, London, 1932. 


Hooper, J.S.M.: Hymns of the Alvars, Association Press, Cal- 
cutta, 1929. 


370 | Vaisnavism - 


John C. Plott: Philosophy of Devotion, Motilal Banarsidass, 
Delhi, 1974. 

Kaylor, R.D. and K.K.A. Venkatachari: God Far, God Near, 
Ananthacharya Indological Research Institute, Bombay, 
1981. 

Kumarappa Bharatan: Hindu Conception of the Deity as Cul- 
minating in Ramanuja, London, 1934. 

Lott, Eric. J.: God and the Universe in the Vedantic Theology 
of Ramanuja, Ramanuja Research Society, Madras, 1976. 
Narasimhachary, M.: Contribution of Yamuna to Visistadvaita, 

Madras, 1971. 

Otto Schrader: Introduction to the Paficaratra and Ahirbudh- 
nya Samhita, The Theosophical Society, Madras (Second 
Edition), 1973. 

Radhakrishnan, S.: Indian Philosophy (2 vols.), George Allen 
and Unwin, London, 1948. 

Raghavachar, S.S.: Ramanuja on the Gita, Ramakrishna 
Asrama, Mangalore, 1959. 

———: Introduction to the Vedartha-sammgraha (2nd Ed.) 
Ramakrishna Asrama, Mangalore, 1973. 

——-~~: Sri Ramanuja on the Upanisads, Madras, 1972. 

: Sri Bhdsya on the Philosophy of the Brahma-siitra, 
Bangalore, 1986. 

Raghavan, V.K.S.N.: History of Visistadvaita Literature, 
Ajanta Publications, Delhi, 1979. 

Rajagopala Ayyangar, M.R.: Srimad-Rahasyatrayasara—Eng- 
lish Translation with Introduction, Kumbakonam, 1956. 

Rajagopalachariar, T.: WVaisnava Reformers of India, G.A. 
Natesan and Co., Madras, 1909. 

Ramachandra Rao, S.K.: Pdfcharatragama, Kalpataru Re- 
search Academy, Bangalore, 1991. 

:.Vaikhadnasa Agama, Kalpataru Research Academy, 
Bangalore, 1990. 

Ramanujachari, V.K.: The Three Tattvas, Kumbakonam, 1932. 

Roychoudhary, H.: Early History of the Vaisnava Sect, Univer- 
sity of Calcutta, 1930. 

Satyamurthi Ayyangar, S.: Tiruvaéymoli—English Glossary in 
four volumes Ananthacharya Indological Research Institute, 
Bombay, 1981. 


Bibliography | 371 


Satyavrta Singh: Vedanta Desika, His Life. Works and Philo- 
sophy—A Study, Banaras, 1958. 

Seshadri, R.K.: Abiding Grace, T.T. Devasthanam, Tirupati, 
1988. 

Sreenivasa Murthy, H.V.: Vaisnavism of Samkardeva and 
Ramanuja, Motilal Banarsidass, Delhi, 1973. 

Srinivasachari, P.N.: Philosophy of Visistadvaita, Adyar Library 
and Research Centre, Madras (Reprint) 1978. 

—-——: Raméanuja’s Idea of the Finite Self. Longmans, Madras, 
1928. 

Srinivasachari, §.M.: Advaita and Visistadvaita (A Study based 
on Satadiisani), Asia Publishing House, New York, 1961. 
———: Fundamentals of Visistadvaita Vedanta—-A study based 

on Tattva-mukta-kalapa, Motilal Banarsidass, Delhi, 1988. 

Subbu Reddiar, N.: Religion and Philosophy of Nalayiram 
with special Reference to Nammaivar, Sri Venkatesvara Uni- 
versity, Tirupati, 1977. 

Thibaut, G.: Vedanta-Sitras with the commentary by Ramanuja 
Translation, Sacred Books of the East. Vol. 48, (Reprint) 
1962. 

Varadachari, K.C.: Theory of Knowledge, T.T.D. Press, Tiru- 
pati. 1956. 

: The Idea of God, T.T.D. Press, Tirupati, 1950. 

———-: Alvars of South India, Bharatiya Vidya Bhavan, Bom- 
bay, 1966. 

Varadachari, V.: Agamas and South Indian Vaisnavism, M. 
Rangacharya Memorial Trust, Madras, 1982. 

Venkatachari, K.K.A.: Srivaisnava Manipravala, Anantacharya 
Indological Research Institute, Bombay. 

Vidyarthi, B.P.: Ramanuja’s Philosophy and Religion, M. 
Rangacharya Memorial Trust, Madras, 1977. 

: Knowledge, Self and God in Ramanuja, Worlds Wis- 

dom Series, New Delhi, 1978. 


INDEX 


Abbreviations: R = Ramanuja; S = Sarmkara; VD = Vedanta Degika; VS = Vedanta-satra; 
V = Vaisnavism;, VV = Visistadvaita Vedanta; accg. to = according to; re. = regarding 


Abhayapradana-sara, 285 {n $2 

Abheda-Sruti, 78 

Abheda-vada, xxx 

Abhigamana, 15, 311, 312 

Acetana, 70, entities categorised as, 83, 
96, 235 

Acit, as Prakrti, its relation to Brahman, 
62, 90-92, 94 

Acyutavallabha, 177 

Advaita (also Advaita Vedanta), xxvi, 
xxvili, 24, 52, 55, 72, 76, 89, 90, 93-94 
100, 101, 103, 109, 200 

Ahamartha, as indvidual self, 67, 71 

Aharmkara, a3 ego, 71; as an evolute of 
Prakrti, 85-86 

Ahirbudhnya-Samhita, 8, 15, 16, 133, 171, 
178 fn 6-7, 182 fn 71, 213, 219, 262, 
269, 273. 

Ahobila-Matham, 229 fn 19, 30 

AiSvarya, as an allribute of God, 57, 189 

Ajada, dravyas (spiritual entities), 68, 70 

Amala, 187, see also heya-pratyanika 

Amanava, 297 

Ams$a ami, he meaning and significance 
of the concept of, 79, 245 

Ananta, meaning of term in VV, 55; as an 
essential attribute of the Brahman, 171, 
186 

Anapayini, Srias, 157, 163; see also 
Laksmi and $r¥ , 

Afnga-prapatti, 265 

Angi-prapatti, 265 

Antaryamin see Brahman 

Antaryami Brahmana, 25, 59, 77, 78, 92 

Anthropomorphism, 202 

Apshata-papmatva, 59, see also heya- 
pratyanika 

Aparoksa-jfana, 102 

Aparyavaséna-vrtti, 144 

Appayya Diksita, xxviii, 136 

Apraigta-vigraha, 242 

Aprthaksiddhi, theory of, 61, 78, 170, 171 

Arca (also arcavatara, 16, 163, 212; 


significance of, 222; importance of, 
224-25 types of, 225 

Arcana, 15, 114 

Arcirédi-marga, 296 

Arthapancaka, xxxi, 29, 258 fn 2 

Asatkarya- vada, 9 

Asadharana-dharma see Attributes 

AstadaSabheda-vicara, 45 {n 125 

Astanga-yoga, 104, 109, 112, 269; as part 
of Bhaku-yoga, 112 

Attributes, of Visnu, (also Brahman), 
classification of 185-86; enumeration 
of, 191; essential, 187; principal, 187- 
91; secondary, 191 

Avatara, Vedic references to, 207-08; 
philosophy of, 208-11, types of, 212; 
para, 212, vydha, 212-13; vibhava, 
218; names of thirty nine vibhava 219; 
ten principal vibhava, 220, arca, 222; 
importance of arca, 224-25; antaryami, 
226-27 

Avaptasamstakama, \9B, 208 

Avidya, as cause of bondage, 68, 84, 255, 
257, as cosmic principal causing world 
illusion, 24, 76, 89 

Audarya, as an Attribute of God, 196 

Acarya, definition of the term, 303; 
parampara of, 305-06, qualifications 
of, 304-085; role of, 303-04; worship 
of, 275 

Acarya-nistha, as mode of prapatti, 274 

Acarya-purusas, 44 {n 111 

Adhara-addheya-bhava, ontological 
implication of, 61; as organic relauion 
between Brahman and universe, 94 

Agamas passim, types of, 15; classifica- 
ton of Vaisnava, 15; dates of, 14 
origin of Vaikhanasa, 15, main tenets 
of V. in the, 17; source of paficaratra, 
15; validity of paficaratra, 16, names of 
important paficaraua, 16, their 
influence on V., 17 

‘Agama-pramanya, xxviii, 16, 23, 24 
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Ahnika-karika, 312 

Alavandar, see Yamuna 

Ananda, as svardpa of Brahman, 56; as an 
essential attribute of God, 187 

Andavan Asramam, 30 

Andal see Bhii-devi 

Alvars, contribution of, to V., 19-20, 
names of, 20. essential teachings of, 20 

Aradhana see ijya 

Arjava, as an attribute of God, 193 

Ativahikas see Arciradimarga 

Atman see Jiva; meaning of, 67 

Auma-gunas sec ethical virtues 

Atnaniksepa, as principal component of 
Pprapatu, 271, meaning and signili- 
cance of, 272-73 

Atmdvalokana, as goal of jridna-voga, 
108-110, 266; karma-yoga as an aid to, 
107; need of yogabhasya for, 109. 


Baddha see jiva 

Bala, as an attribute of Brahman, 57, 189 

Balarama, as an avatara, 221 

Badarayana see Vyasa 

Bodhdayana, 23, 25, 138 

Rody-soul relation see Sarira-Sariri bhava 

Bondage see A vidya 

Bhagavad-gitaé passim, as a basic source 
book of Vedanta, xxvi; as an important 
treatise on Bhaku-yoga accg. to R., 
18, 104; as a text explaining the 
philosophy of avatara, 208 

Bhagavadapacdara, 323 

Bhagavadguna-darpana, 27, 37, 155 {n 64- 
66 

Bhagavan, as Supreme Being, 134; 
definition of, 134; as Vasudeva and 
Visnu, 134-35 

Bhagavat-kainkarya, 17, 317 

Bhakti, meaning of the term, 99, as 
sadhana, 100, the concept of, in the 
Upanisads, 100-101; as synonymous 
with updsana and jiana, 100, 101, 
modes of, 115; cults of, 32-34 

Bhakw-yoga, the doctrine of, 99; as means 
to moksa, 100, its exposition in the 
Gité, 103-04, its relaion lo karma and 
jaana-yoga, 104, 108, essential 
features of, 104; need of astanga-yoga 
for, 112; other ethical pre-requisites 
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for, 113; observance of varnasrama- 
dharma for, 113, stages of, 114 

Bharanyasa see prapatti 

Bharata- muni, 273; his definition of 
prapatti, 285 fn 40 

Bheda- Sruti, 78 

Bheda-vada, xxx, 22 

Bhoga, as blissful experience of Brahman 
125 

Bhogya, as universe, xxix, 165 

Bhogtka see jiva 

Bhi-devi, as Visnupatni, 177, as an ainsa 
of Laksmi, 177-78; ontological status 
of, 176, 178 

Bhama, as infinite joy, 125 

Bhd-sukta, 157, 176-77 

Bhiita-hita, 324 

Buddhi sec Jnana 

Buddhism, xxv, 23; Madhyamika school 
of, xxvi, 51 

Buddhi-yoga, 101, 114 

Bhaga vata, definition of, 319 religion of, 
xxviil, 22, 320 

Bhagavata-kainkarya, 17,319, 320 

Bhaégavata-purana, 114, 151 fn 2, 222, 263 

Bhagavata-Sesatva, 250, significance of, 
251 

Bhagavadapacara, 320 

Brahman, etymological meaning of the 
term, 52; proof for existence of, 50; as 
Purusottama, 52; as personal] God of 
religion, 53; as Narayana, 54, Svardpa 
of, 55; distinguishing attributes of, 54, 
55, 56, 187; as heya-pratyanika, 56, 
59, 187, 199, other attributes of 56-57; 
as ground (4dhdra) of universe, 57, 58; 
as antaryamin, 58, 59; as Sarirv of 
universe, 60, 94; as wanscendental 
Being, 59; as Sesi, 61, 95; as material 
cause of the universe, 58, 90, as visista 
entity, 61, 62 

Brahma (also Caturmukha-Brahma), as 
Vedic deity having an origin, 12, 50, 
139-40, 141, his status among trinity 
of Gods, 140-41, cosmic function of, 
139, 215 

Brhadde vata, 5 

Brahma-loka see paramapada 

Brahma-parinémavada, 89 

Brahma-saksatkara see moksa 
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Brahma-vidya see upasana 


Caittanya, cult of, 33 

Carama-Sloka, 263, 278, 330 fn 29 

Catuh-Sloki, 23, 159, 179 fn 23, 180 fn 37- 
38 

Causality, different theories of, 88 see also 
karana 

Cetana see jiva, meaning of, 67, 70, types 
of, 71 

Chaga-pasu-nyaya, 53 

Christianity, xxv, xxxvi, 339 

Cintanana see dhyana 

Consciousness sec jana 

Cosmic evolution see cosmology 

Cosmic matter (prakrti), doctrine of, 83; 
see also prakrti 

Cosmology, Paficaratra theory of, 87; 
Sankhya and Nyaya view of, 85, 
Puranic theory of, 87, Upanisadic view 
of, 87-88 


Dahara-vidya, 117, 227 

Danda-dhara, God as, 162 

DarSana, as asystem of philosophy xxvi; 
of Visistadvaita, xxvi; as different 
from mata (religious cult), xxvii as 
means to moksa, 100; as specific form 
of meditation (upasanda), 103 

DarSana-samanakara, 103, 115 

Daydé see karunya 

Daya-Sataka, 204 fn 44 

Dasa, of Visnu see jiva 

Dasatva, the concept of, 250; as svartipa of 
Jiva, 253, theological implication of, 
249 

DaSavatara, 220 

Dasa-kita, 32 

Dattatreya, 219 

Devatas, number of, 4; as aspects of 
Supreme Being, 5; view of yaska re., 5 

Devotion see Bhakti 

Dhairya, as an attribute of God, 197 

Dharma, as attributes, 186; as cosmic 
religious order, 211; as an avatara, 219 

Dharmabhit-jiana, as a dharma of jiva, 

- 68-70; as distinct from dharmi-jfaoa, 

69, 188 

Dharma-Séstra, 311 

Dharmi, definition of, 186 
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Dharmi-jfiana, as svaripa of jiva, 69 

Dharana, 111, 112 

Dhruva, 219 

Dhruvanusmrti see upasana 

Dhimayana, 299 fn 18 

Dhyana see upasané. 

Dhyana-yoga, 113 

Divine Abode see paramapada 

Divine body, 199, 201 

Divya-dampat (Divine couple), as 
paratativa of V., 176 

Divya-mangalavigraha, 199, 201 

Divyabhdsana, 199 

Divyaprabandha see hymns of Alvars 

Divyatma-svaripa, 201 

Dramidopanisad (Tamil Veda), 20 

Dramidopanisad-sara, 28, 38 

Dramidopanisad-tatparya-ratnavali, 28, 38 

Dusigt-ving$a, 211 

Dvaya-mantra, 262, 330 fn 29 

Dvaita Vedanta, xxv, xxx, 32, its 
contribution to V., 32 

Dyuloka, 4,9 


Ego see ahamkara 

EkaSrmeatanu, 219 

EkarnavaSayin, 219 

Ekayana-Sakha, 15, 138-39 

Eternal Abode, of Visnu see paramapada 

Ethical virtues ( Vaisnava-dharma), 322, 
323, 324-26; universal character of, 
327, 328, 342 

Evolution see cosmology 


Forgiveness see ksama 

Free-will and determinism, 74-75, 251-53 

Fundamental docwines, of Vedanta, xxix, 
xxx, 25; of Vaisnavism, xxi, 63 


Gadyatraya, 23, 25, 37, 298 

Gadyatraya-bhasya (gadya vyakhyana) 
passim. VD on, 28, 38, Periyavaccan 
Pillai on, 27, 38 

Gambhirya, 196 

Generic character see jati 

Ghataka-Srutis, 78 

Gita see Bhagavad-gita 

Gité-bhasya, 23, 25, 104, 118 fn 23, 118 
fn 26, 119 fn 43 

Gitartha-samgraha, 23, 118 fn 24 
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Gilartha-sarngraha-raksa, 28 

Goal see purusartha 

God see ifvara 

Goda see Bhi-devi 

Goptrtvavarana, 269, 270 

Grace, concept of, 264, 277; its relation to 
human effort, 278; need of bhakti and 
prapatti for earning God, 267, 280 

Gunas see Attributes 

Guru, meaning of, 303; see also Acarya 

Guru-parampara, 305-06 

Guruparempara-prabhavam, 44 fn 107, 
fo 114 


Hari, as name of Visnu, 134 

Harita-samhitd, xxx 

HarivamSa, 134, 154 fn 45, 141 

Heaven see svarga-loka 

Heya-pratyanika, concept of, 59; as an 
essential attribute of God, 56, 187, 199 

Hinduism, xxv, xxvi, 209, 223 

Hirnyagarbha, as Brahmi, 143; as Visnu, 
144, 150 

Hita, xxix, also sadhana 

Homa (Auta), 105 

Hfi, as consort of Visnu, 12, 157; as Bha- 
devi, 176 

Hymns of the Alvars passim see also 
Naléyiradivya-prabandham 


Icché see Sankalpa 

Idol worship, its vedic origin, 223-24; re- 
ligious signifcance of, 223, as impor- 
tant religious duty of a Vaisnava, 313 

Idu (Muppatuyarayirappadi), 26, 182 {n 
86, 324 

Ignorance see A vidya 

Iya, 313; features of 313-15 

IMusion, cosmic, 24, 76, 89, 109; of body 
as self, 255, 257 

Individual self see jrva; docurine of, 67 

Immortality, 121, 166; see also moksa 

Incarnation see avatara 

Indriya-sarhyama, 105 

Infinite see ananta 

Inherent relation see aprthaksiddhi 

Fsana, as name of Siva, 142; as synony- 
mous with Visnu, 144 

Tsana, as Goddess $ri or Laksmi, 157, 161, 
168 
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Isvara, definition of, 40 fn 34, see 
Brahman, Narayana, and Visnu 

Esvari, meaning and significance of the 
concept, 160, 161, 168 

Itihdsas (see also Ramayana and 
Mahabharata) passim, Vaisnava tenets 
in the, 17-18, as basic source books for 
V., 36 


Iuhasa-samuccaya, 154 fn 47, 332 fn 57 

Jagat see universe : 

Jagat-karanatva, as the distinguishing 
characteristic of Brahman, 50, 131, 
144, 253 

Jainism, xxv, 22, 71 

Jati, 186 

Jitante-stotra, 201 

Jiva (also Jiv@tman), meaning of, 67; types 
of, 71, 245-46; as distinct from 
Paramaiman, 67, 77, as eternal, 67; 
svaripa of, 68, 227; as possessing 
Jfiana as an essential dharma, 68-69, as 
svayam-praka$a, 70; as anu, 71, as 
‘jiata, 68, 73; as karté and bhokta, 72, 
plurality of 75; Advaitin’s theory of, 
76, 77, as am$a of Brahman, 78; as 
adheya, 79, as nirupadhika-Sesa, 247, 
as Visnu-dasa, 249, as Bhagavata-Sesa, 
250; its status in moksa, 122, 289; 
freedom of, 74-75, 251-53, bondage 
of, 255, its eternal freedom from 
bondage, 123, Vedanta-Sutras on, 72, 
74, 78 

Jriana, as svarépa of Brahman, 55, 188, as 
an attribute of Brahman, 56, 57, 188; 
as an essential dharma of jiva 
(dharmabhatajriana) 68, 69, its relauon 
lo jiva, 69, 70; as means to moksa 
accg. to §., 100, as subsidiary to 
upasand accg. to R., 103 

Jnanasara, 203 fn 35 

Jfiana- yoga, as means lo Bhaku-yoga, 
108; Advaitin’s theory of, 108; VV. 
theory of, 108-109; pre-requisilies for 
the practice of, 109-110; goal of, 109, 
1 


Kalyana-gunas, 198 
Kainkarya, the concept of, xxxiii, 290, 
317; the theological significance of, 
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317; nature of, 290; for Bhagavan, 
317; for Bhagavatas, 319-21, in the 
state of moksa, 291, Ramanuja's views 
on, 321-22 

Kaivalaya, as goal of self-realization, 111, 
Sankhya-yoga theory of, 1 Ms. 
Visistadvaita view of, 11], views of 
Vaisnava sects, on 119 [n 29 

Karma passim, different meanings of, 105; 
as observance.of prescribed religious 
acts, 105-06; types of, 106; as the 
merit and sin of past deeds, 256-57; 
disinterested performance of, 107 

Karma- yoga, as subsidiary to Bhaku-yoga, 
105; nature of, 105-06, its relation to 
jfana-yoga, 104, 105; pre-requisites 
for observance of, 106; need of 
renunciation for, 107 

Kala, theory of, 96 

Karana (causality), different types of, 88: 
sadharana and visesa, 75, pradhana 
and sahakari, 281 

Karpanya, as a component of prapaiti, 
269, 270 

Karunya (also krpa), as an attribute of 
God, 194; definition of, 195; its 
interpretation by later Vaisnava 
Acaryas, 194-95; its bearing on God’s 
grace, 195; controversy re. sahetuka 
and nirhetuka, 195, 278-79 

Khila-sikta, 12, 204 fn 66 

Krpa see karunya 

Krakrya, 274 

Krtajfiata, 198 

Kytitva, 197 

Krsna, as Brahman, 33; as vibhavavatara, 
219, 219-21 

Krsna-caitanya, 33 

Krsna Consciousness, the cult of, 34 


Lila, 95 

Lilé-vibhau, 234 

Logic ( Tarka), its relation to Scripture, 51 

LokaikeSvari, 160; see Sri 

Laksmi( Sri), etymological meaning of, 
158; as inseparable consort of Visnu 
12, $59, 162, 163, 168; Vedic 
references to, 10, 12, 138, 158, 168 

LaksmF Tantra passim, as an important 
paficaratra treatise expounding 
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doctrine of Sri and prapatti, 16, 158, 
173, 263 

Logic, its role in Vedanta, 51; as 
supporting praména to Sruti, 166-67 


Mahabharata passim, as paricamaveda, \7- 
18; as important source book for 
Vaisnava tenets, 17-18 

Mahat, as an evolute of prakrti, 85 

Mahad. bhitam, 4 

Mahdvi$vasa, 269-70, 275 

Madhva (Madhvacarya), his contribution 
to V., 32; his views on Supremacy of 
Visnu, 9, 155 fn 77; his view on the 
ontological status of Laksmi, 338, 183 
fn 87 

Mahapurusa-nirnaya, 23 

Mamaté-tyaga, 106, 273 

Manavalamamuni (Varavaramuni), 29, his 
contribution to V., 31, works of, 31, 
his views on Vatsalya, 193 

Manipravala, meaning of, 26; literature in, 
26-27 

Mantras, Vaisnava, 307, 310 

Material causalily see upadana-karana 

Mathams, of Vadakalai sect, 30; of 
Tenkalai sect, 31 

Madhurya, 19% 

Mardava, 193 

Maya (Avidya), doctrine of, 24, 52, 76, 
89-90, 200 

Maya-vada, 24 

Mithyatva, of universe, 93 

Moksa (purusartha), The doctrine of, 120, 
as pariporna-brahmanubhava, 122, 
126, 290; as sdyujya, 125, divine 
service in, 126, 287, Advaitin’s theory 
of, 124, Sankhya view of, 111, view of 
Vedanta Desika on, 290, Visnu as 
giver of, 323; rote of Goddess Srvin 
granting, 165, 171-72; assumption of 
body by jiva in the state of, 126 

Monism, 93 

Monotheism, of Rg-veda, 3-7 

Monotheistic religions, KxXxVi 

Muktatmd sce jiva 

Mukti sce moksa 

Mumuksu 256, 257, 258 {n 2, 267, 294, 303 

Mumuksuppadi, 29, 38, 152 {n 15, 330 fn 
29 
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Namah, meaning and significance of 250, 
262 

Nammialvar, 19-20, hymns of 20; his main 
teachings, 20, his contribution to the 
doctrine of prapatti 263 

Natural Theology, 335 

Nanjiyar, 26, works of, 26; Sri-sdkta 
bhasya of, 160 

Nalayira-divyaprabandham, 19, 
commentaries on 26, 37, its influence 
on V., 19-20 

Nama-sankdrtana, 316 

Narasimha, as an avatara of Visnu, 219, 
220, 221 

Narayana (Brahman and Visnu), 
etymological meaning of, 54, 133; as 
Para-Brahman, 54; as para-tattva, 54; 
as antaratmda, 54, promulgator of 
Paiicaratra, 14; his equation with Visnu 
and Vasudeva, 54, 132, 133; 
Sarnkara's view on, 152 fn 21 

Nathamuni, 22, works of, 23 

Niksepa-raksé, 28, 38 

Nimbarka, 33 

Nimitta-karana, Brahman as, 88 

Nirguna Brahman, 24 

Nirukta, of yaska, 39 fn 8, 132, 179 fn 9 

Nirdpita-svaripa-viSesana, 186, 191 

Niskéma-karma, 107 

Nityagrantha 25, 26 

Nitya-sans (enlightened Seers), 9, 212, 
234, 235 

Nitya-naimittika karma, 106, 113 

Nirupadhika-Sesatva, the concept of, 247, 
theological implications of, 247-49 

Nitya-vibhuu (transcendental universe), as 
an important doctrine of V., xxxiii, 83, 
233, definition of, 233-34; Scriptural 
evidence for its existence, 234-35; 
nature of, 235-36; transcendental and 
spiritual character of, 234, 239; as- 
svayam-praka$a, 234, 236; parama- 
pada as part of, 234, 237-38, nitya and 
anitya character of products in, 240, 
242 

Niyanta Brahman as, 58-59, 61 

Nila-devi (Bhi-devi), as Visau-patni-, 
176-77 

Nila-sikta, 157, 176-77 

Nyasa see prapatti 
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Nyasa-daSaka, 284 fn 38, 285 {n 60 

Nyasa-vidya, xxxii, 265 

Nyaya-pari$uddhi, 28 . 

Nyaya-siddanjana, xxxiv, 28, 182 fn 83, 
2A2 fn 1-2, 243 fn 3 

Nyaya-tativa, 23, 188 


Omnipotence see sarvaSaktiva 
Omniscience see sarvajia 
Organic relation, see Sarira-Sariribhava 


Panca-bhitas, 87 

Paficakdla-prakriya, 311-12; its relation to 
Dharma-Sastra, 311-12 

Parica-samskara, 306, 307 

Paficikarana, theory of, 86 

Para (also para-devati, para-tattva), Visnu 
as, 12, 13,131, 139, 151, as avatara, 212 

Para-Brahma see Brahman 

Parabhakti, 114-15, see also Bhaku-yoga 

Para-jriana, 116; see also Bhaku- yoga 

Parama-bhakti, 116 

Paramapada (Supreme abode), reference 
in Rgveda and Upanisads to, 9, 13; 
nature of, 237 

Paramapada-sopana, 237, 293 

Parama-vyoma, 292, sce paramapada 

Paramatman (also Paramatma), see [Svara, 
Narayana, Visnu and Brahman 

Parak, 70, see also jana 

Parakrama, as an attribute of God, 197 

Parasara Bhattar, works of, 27; his view on 
the vydha, 230 fn 27; his view on the 
unitary character of Sriyahpati 172-3 

Pasupati, 339 

Pau, Visnu as, 42 {n 80, 150 

Pancaratra Agamas, validity of, 16; Vedic 
origin of, 15; cnumeration of, 16; 
important topics covered in, 17; their 
influence on V., 15 

Pancaratra-raksd, 28, vindication of 
validity of Agamas in, 16; elucidation 
of five-fold religious duty in, 15-16, 
312, 313 

Panini, 22, 54 

Pasupata cult, xxvi, 22 

Patafijala- yoga, 104 

Phala-tydga, 373 

Philosophy, schools of, xxv; sce also 
DarSana 
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Pillan (also Kuruke$a), 26, 37 

Pillailokiécarya, works of, 29, 38; 
contribution to V., 29; his views on 
role of Sri, 180 {n 45; his classification 
of jfvas, 258 fn 2. his views on 
importance of Arca, 224-25 

Pradyumna, 213, 216, 217 see also Vydha 
avatara 

Prakara-prakari-bhava, 79, Bi 

Prakrti, meaning of, 83; the doctrine of, 
83; the three gunas of, 84-85; 
evolution of, 85; evolutes of, 85-86; its 
relation to Brahman, 94-95; as Sarira 
of Paramdunan (Visnu), 96 

Pralaya, 139 

Pranava, 275 

Prapanna, 265 

Prapatt, as distinctive doctrine of V., 261; 
meaning of the term, 261, Vedic and 
Upanisadic reference to, 262; 
Paiicaratra Sarhhitas dealing with, 263; 
as a subsidiary means to bhakti- yoga, 
264, as direct means to moksa, 277-78, 
its relation to Bhakt- yoga, 265-66, as 
sadhyopaya, 267-68; condition of 
eligibility for, 268; components of, 
269, demaniksepa as angi of, 272; 
modes of observance of, 274, 
controversial theories re., 275-77; 
views of Tenkalai sect on, 278-79; 
view of Vedinta Desika on, 279-80, 
need of human effort for, 280-81 

Pratardana-vidy4, 40 {n 28 

Pratyak, 70 

Prina, as Brahman, 40 {n 28; as vital 
breath, 50, 68 

Prapu-virodhi, xxxi, 257-58 

Pundra (also Urdhva-pundra), 308-09, 
sectarian differences, re., 309-10 

Puranas passim, classification of, 19; 
Vaisnava, 19, 36 

Purandaradisa, 32 

Purusa, in purusa-sdkia as Supreme Being, 
11, as Narayana, 11-12, 13; Laksmi as 
consort of, 12 

Purusa-sdkta, as an important Vedic 
passage, 11; contents of, 12; reference 
to Goddess Sr7in, 138; reference to the 
concept of avatara in, 207 

Purusartha (goal), xxx-xxxi, 99, 121, 261, 
287 
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Purusottama, 185 
Puérva-kanda, 138 
Pusti, as an aspect of Laksmi, 176 


Rahasya-granthas, 11x, 28, 38 

Rahasyaratnavali-hrdayam, 331 fn 51 

Rahasyatraya-sara, xxxviii fn 6, 28; as 
important treatise on the exposition of 
three esoteric mantras, 330 fn 29 

Rajas see attribute of praksti, 84 

Raksaka, God as, 250, 277 

Radhakrsna, cult of, 33 

RamacaritamAnasa, 33 

Ramananda, 32-33 

Ramanuja passim, as principal exponent 
of V., 18, 23; his contribution to, 24- 
25; works of, 24-25, 37; his views on 
equation of Brahman with Narayana, 
53-54, his interpretation of the 
Upanisadic texts speaking of 
Supremacy of Siva and Brahma, 143- 
44, 147-50, 150-51, his elucidation of 
the Sarira-Sariri relation of universe 
and Brahman, 60-61, his views on the 
equation of jadna with Bhakti, 101-02; 
his views on ontological status of 
Goddess Sri, 160, 161, 163; his views 
on the philosophy of avatara, 208-11, 
his views on God's attributes, 187, 
191; his views on Paramapada, 237, 
292-93 

Ramayana passim, as Saranagati Sastra, 
17, principal tenets of Vaisnavism in, 
17-18, 221, 263 

Ramavatara, 220, 222 

Ranganatha (deity of Srirangam temple), 
29, 177, 225 

Rangaramanyja, 30, 31 

Relation, organic, 61, samavaya, 62; 
samyoga, 62; body-Soul, 60 

Religion, cults of, xxv, of Bhagavatas, 
XXvili, 22; its character accg. to VV., 
AXvii; its relation to Philosophy, xxvii 

Revealed Scripture (Sruti), as Supreme 
authority, 51; its relauon to Logic, 51 

Rgveda (RK Samhita), as oldest religious 
literature of the world, 3; hymns 
relating to Visnu in, 8, 9, 10, 11; 
hymns relating to Goddess Laksmi, 10, 
12, 178 fn 8, 179 fn 27; hymns relating 
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to prapatti, 283 fn 1; hymns relating to 
avatéra, 228 fn 1, 231 fn 55; hymns 
relating to paramapada, 41 fn 44-48, 
235; hymns supporting monotheism 
of, 5-6 


Sadacare, 322 

Sadvidya, §8, 117, 265 

Saguna-brahman, 24, 135, see also 
Brahman 

Sahasranama of Visnu, 18, 36, 144, 185 

Sahetuka-lapa, 195, 278, 281 

Samanadhikarana-vakya. 56, ontological 
implication of, 95-96 

Samasti-srsti (evolution), 86, 215 

Samadhi, 112 

Samjnapada, 54, 137 

Samkarsana, 213, 215, 216, 217 

Samkarsana-kanda (also Devata-kanda), 
of MimasnsA, 138 

Sampradaya granthas see Rahasya 
granthas 

Sankalpa of god, as cause of creation of 
the universe, 51, 52, 58, 85, 190, 200, 
239; as cause of incarnations,°210; 
pitya and anitya, 240, jiva's 288; as a 
declaration of an individual before 
commencement of religious act, 318 

Sarvajfia (omniscience), as an attribute of 
God, 57, 188; Nathamuni's definition 
of, 57, 188, 189 

Sarvasektitva (omnipotence), 189 

Satkarya-vada, 92 

Sat, as ultimate Reality (Brahman), 5, 6, 
49, $2, 53, 320; as Narayana, 11-14 

Sattva, as an atiribute of cosmic matter, 
84, 233 

Satyam, as svaripa of Brahman, 55, 186; 
as a distinguishing attribute of 
Brahman, 56 

Satya-sankalpa, as an attribute of God, 
191, 208, 277; meaning of, 193 

Satyakama, 191; meaning of, 197 

Saurya, cult of, xxv 

Sausilya, 192 

Saviour, God as, 207; see also Raksaka 

SaviSesa see Brahman 

Sadhana, xxvii, xxxii, 100 

Sadhana-bhakti, 116 

Sadhana-saptaka, 113 


Index 


Sadhu-paritrana, 211; implication of, 211 

Sadhya-bhakti (also phalabhakt), 116 

Sadhyopaya, 267, 268; see also prapatti 

Salagrima, as a symbol of God, 315 

Salokya, 125 

Sauhardam, as an attribute of God, 194 

Salvation see moksa 

Samipya, 125 

Samya, as an attribute of God, 194; as 
equal of jiva with God in Moksa, 124- 
25 

Sanga-prapaui, 274 

Satvata, meaning of, 332 fn 50; religion 
of, 320 

Satvata-sarnhitéas oldest paficaratra treatise 
16; enumeration of Vibhavavataras in, 
218 

Saviour see Raksaka 

Sadyana-bhasya, 39 fn 10, 39 fn 19-20, 10, 

Sayujya, as 4 state of moksa, 125 

Siddhitraya, 23, 37, 79 fn 

Siddhopaya, meaning of, 267-68 

Skanda, cult of, xxv 

Smrij texts passim 

Spiritual entities see ajada dravyas 

Sthairyam, as an altribute of God, 196 

Sthitaprajfia, 108 

Stotraratna, 23, 37, 154 fn 49 

Stotraratna-bhasya, 28, 38 

Sudar§ana-siri, 27, 159, 204 fn 56 

Sukyta, 280 

Supreme Being, Visnu as, 131; see also 
paratativa and para-brahma 

Sdris see Nitya- siiris 

Sirya-loka, 9 

Susumné-nadi (Brahma-nadi), 296 

Svabhava see dharma 

Svabhéva-vada, 88 

Svarga-loka (heaven), 293 

Svardpa, definition of, 186; of Brahman, 
5A, 55, 56; of Jiva, 67-68, 69 

Svardpa-nirépaka-dharma, 186 

Svaripa-sambandha, 62 

Svayam-prakaSa, meaning of, 70, 236, jiva 
and jaana as, 70, 233, nityavibhid as, 
233-34: Suddasattva as, 236 

Svayam-vyakta, idols, 225, 226 

Svadhyéya, as a religious duty, 311, 315; 
as a religious act constituting Karma- 
yoga, 105-06 | 
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Sakti, as an altribute of God, 189; as 
Supreme Goddess of Saktaism, 15, 
334; as creative energy of Supreme 
Being, 175, 176, 338-39 

Sarandgatavatsala, God as, 277 

Sarandgati see prapatti 

Sarira, the definition of, 60; the implica- 
tions of the concept of, 60-64, its 
organic relation to the soul or Atman, 
62 

Sariri, Brahman as, 60 

Sarira-$ariri-bhava (body-soul relation), 
25, 61-62; its ontological implications, 
60-61 

Saivism, xxv, xxviii, 23, 141, 336; its 
conflict with Vaisnavism, 135, 142 
Saivagamas, xxviii 

Sarhbhu, as name of Siva, 142; as 
applicable to Narayana, 144 

Sarnkara, xxviii, 18, 24, 52, 135; his views 
on supremacy of Visnu, 135; his views 
on paiicardtra, 16; his views on means 
to moksa, 100 

Sarnkaradeva, 34 

Saktaism, 173, 338 

Siva, as Supreme God of Saivism, 135, 
141, 142; as Visnu and Narayana, 144, 
150, 152 fn 21 

Sivarkamani-dipika, xxix, 136 

Sega, jiva as, 61, 94, 247; implication of 
the concept of, 95, 247, 248 

Sesi, Brahman as, 61, 94; implication of 
the concept of , 95 

Sesa-Sesi-bhava, theological implication 
of, 61, 95, 247-49 

Sita see ethical virtues 

Sraddha-sikta, 157 

Sriyah-pati, as paratattva in V., 10, 12, 63, 
157, 170; unitary character of, 170-72, 
176, 339; Vedic reference to, 10, 171 

Sri(also Lakgmi), etymological meaning 
of, 158; doctrine of, 159; as distin- 
guishing characteristic of Visnu, 171; 
as inseparable consort of Visnu, 162- 
64, 168-70; issues regarding the 
ontological status of, 164; views of 
R&manuja and his immediate 
successors on, 160-61; views of 
Tenkalai sect on, 165-67; Vedanta 
DeSika's views on vibhutva (infinite 
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character) of, 166-67; Scriptural texts 
supporting vibhutva of, 167-69; views 
of paficaratra treatises on, 159-60, 181 
fn 65, 182 fn 83; as part of updya for 
moksa, 166, 172; Her relative status 
with Bhi and Nila Devi, 177-78, other 
theories on Goddess, 175 Her role as 
purusakara (mediator), 165-67, 172 

Srikantha, xxviii, 136 

Sriman-narayana see Sriyah-pati 

Stinivasa as Brahman 157, 169; as 
Presiding Deity of Tirumalai, 163, 263 

$ri-Rima Misra (Somasi Andan), 174; his 
views on Sri, 174 

Sri-sdkta, as Khila-sdkta, 12; affirmation 
of Srias sovereign in, 6, 168 

Sri-sdkta Bhasya, 159; authorship of, 160 

$ri-vaisnavism see Vaisnavism 

Srivatsanka-miéra, his works, 27; his 
views on Sri, 176 

Sruti (Revealed Scripture), as supreme 
authority, 51 

Subhasraya, 226 

Suddha-sattva, as an important theory of 
V., 233; meaning of, 233-34; its 
spiritual character, 234; as self- 
luminous, 236; paramapada consti- 
tuted of, 238; immutable character of, 
239-40; the bodies of God and muKtas 
constituted of, 240, 242 

Sadanga-yoga, 269 

Sadartha-samksepa, 174 

Sad-dar$ana, Xxv 

Sad-gunas (principal attributes of God), 
188, 198, 212, 213 

Sadgunya, Brahman as, 191 


Tamas, as an attribute of prakrt1, 85 

Tamil Veda, 20 

Tamil hymns see Nalayira 

Divyaprabandham 

Tanmatras, 86 

Tantra (Agama), 14 

Tarka see Logic 

Tattvas (categories), XX1K, XXX accg. to V., 
XXX1 

Tattva-mukta-kalapa, as a philosophical 
treatise, xxxiv 

Tattva-traya, xxix, xxxi, 13 

Tapa see parica-samskara 


382 


Tejas, as an aitribute of God, !90 

Tenkalai, meaning of, 29; doctrinal 
differences with Vadakalai, 30; their 
views on Goddess Sri, 165-67, view 
on prapatti, 275-76, on krpa (karunya), 
195, 196; on vatsalya, 193; on 
urdhvapundra, 309 

Theology (Religion), of Vaisnavism 
passim, as complementary to 
Philosophy, xxvii, 13! 

Tirumial, 169 

Tirumalai, (Tirupati) 163, 225 

Tirumalai Jiyar, 31 

Tiravaymoli, 20, main teachings of, 20; 
commentarics on, 20 

Trimanti see Trinity 

Trinity, of Gods, 135, 139; relative status 
of, 140 

Tyaga see renunciation 


Ubhayalingatva, as two-fold aspect of 
Brahman, 56 

Ubhaya Vedanw, significance of, 20, 27 

Udira, as an attribute of Goddess, 162 

Ukti-nistha, as a mode of observance of 
prapatti, 274 

Ulumate Reality, doctrine of, 49; criteria 
of 50; see also Brahman 

Universe, see prakrt/, causal relation to 
Brahman, 93, 94; creation of, 86 

Upédiana, as a religious duty, 313 

Upadana-karana, Brahman as, 58, 
different theories of, $8, 89; 
Raménuja's theory of, 91-92 

Updasan, as direct means to moksa, 100- 
02, 103; different types of, 265; pre- 
requistes of, 113 see also bhakti-yoga 

Upaya see sadhana 

Utkranti, 295-96 

Uttaranuvaka, of purvsa-sikta, 12, 138, 171 


Vadakali, meaning of, 29; their difference 
from Tenkalai, 29 

Vaikhdnasa, Agamas of, 15 

Vaikuntha sec paramapada 

Vaikuntha-gadya, 237, 239, 293 

Vainayaka, cult of, xxv 

Vairagya,.110, 257, 294 

Vaisnava, definition of the term, 329 fn 
14; religious duties of, 15; secraments 
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of, 307; sects of, 29 

Vaisnava Acdryas, 21, 306 

Vaisnava dharma, 322-27; its universal 
character, 327-29 

Vaisnava Saints see Alvars 

Vaisnavism passim, as an ancient 
monotheistic religion, 3; as a 
Philosophy of religion developed on 
Vedanta, xxvi, xxix, Xxxiii; references 
in the Rgveda to the tenets o,f 7, 9, 10, 
11, 12; in the Agamnas, 14; contribution 
of Alvars to, 19-21; in the Itihisas and 
Puranas, 17-18; inscriptional evidence 
for its antiquity, 21-22; its develop- 
ment by Ramanuja and his predeces- 
sors, 22-23, its development in post- 
Ramianuja period, 26-27; contribution 
of Vedanta Desika to, 27-29, 
contribution of other Acaryas to, 28, 
30-31, other schools of, 31-34; its 
conflict with Saivism, 135-36; central 
theme of, 49; source books for, 35-38 

Vallabhacarya, 33 

VangivamSeS$vara, 311 

Varadaraja-pancasat, 298 fn 4 

VarndSramadharnma, 29 

Varavaramuni see Manavalamamuni 

Vedana see Bhakti 

Vedas passim, as supreme authority in 
spiritua] maters, 51, 166 

Vedanta passim, schools of, xxv; 
fundamental topics of, XXix, XXXi 

Vedinta-sitras passim, main topics of, 
ARV 

Vedanta DeSika passim, his contribution to 
V., 27-28; works of, 27-28, 38; his 
views on goddess Sri, 164, 167; his 
views on prapatti, 273, 276, 279-81 

Vak-devi, 168 

Vak-sakta, 168 

Vakya-kara, 113 

Vakyartha-jfana, 102 

Vanamalai, matham of, 31 

Vasudeva,-etymological meaning of, 133; 
as Supreme Deity, 15, 132, 151 

Vatsalya, as an attribute of God, 192; view 
of Periyavaccan Pillai on, 193; VD's 
view on, 192 : 

Vedartha-samgraha, 23, 25; vim indication 
of the Supremacy of Visnu in, 145-46, 
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147, 149 
Venkatnintha see Vedanta Desika 
Vibhava, avatara of, 218; types of, 218; 
enumeration of, 219; significance of, 
219-20, 222; ten principal, 220-21 
Vibhu, Brahman as, 67, 202, 227; 
Goddess Srias, 164, 167, 169, 171 
Vibhau, of God, 233 
Vigraha see Divine body 
Viraku see Vairagya 
Virodha-parthara, 259 fn 18 
Visesya-viSesana-bhava, 81 {1 40 
Visista entity, Brahman as, 6] 
ViSistadvaila passim, as a system of 
Philosophy, xxyi; as a darfana, xxvi, 
xxviii; philosophical doctrine of, 49, 
67, 83, 99; theological doctrines, 
62-63, 131, 157, 207. 233, 245, 261, 
287 
Visvasa, see mahavisvasa 
Visnu, etymological meaning of the term, 
8, 132; as Supreme Deity (paradevaté) 
of Reveda, 7-8, 9-10, 11, 138, as 
Ulumate Reality (Brahman) of 
Upanisads, 13, 131, 137; Elis equation 
with Narayana and Vasudeva, 132, 
133, 134, 137-138; as higher deity 
than Rudra and Brahma, 139, 140-41, 
150-51; as Sriyahpati, 12, 63, 187; 
criticism of Saivile views re. status of, 
144-51; views of Samkara and 
Madhva on supremacy of, 152 fa 21, 
155 fn 69, attributes of V., 185, 187- 
91; weapons of, 199; eternal abode of, 
234, avalasas of, 212; as updya for 
moksa, 63, 268, 287, as upeya 
(spiritual goal), 287, 298 
Visnu-dasa sec jiva 
Visau-pada, 9, 13, see also paramapada 
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Visnu-purina passim, as the oldest and 
authoritalive puriina containing basic 
doctrines of V., 18; Supremacy of 
Visnu in, 146-48; reference to six 
principal attributes of Visnu in, 188; 
reference to eternal abode of Visnu in, 
234; reference to vibhutva of Goddess 
Sriin, 158, 164, 165, 168-69 

Visnucitta, 180 fn 43 

Visnu-gayatri, 132 

Visnu-tantra, 16 

Visnutatt va-nirnaya, 32 

Visnu-patni see Sriand Laksmi 

Visnu-smrts, 11 

Visnu-sdkta, of Rv., 40 fn 36, 41 fn 42, 41 
fn 44, 41 fn 49-56, 11 

Visnu-$akti, \77 

Vivarta-vada, 90 

Virya, as an attribute of God, 190 

Vydha, avatara, docuine of, 212; four 
forms of, 213-14; cosmic functions of, 
214-15, controversy relating to origin 
of, 216; twelve forms of sub, 217 

Vyast-srsti, 86, 214-15 

Vyasa, author of Vedanta-sdtra, xxvii, 14, 
216; as amSavatdra, 218, 230 {n 43 


Yajana as mode of worship, 111, 114 

Yajria-(Y4ga) as a mode of worship of 
idol, 313; as sacrifice in consecrated 
fire, 105, 224 

Yatiraja Matham, 31 

Yadavaprakdfa, xxx 

Yamuna (Alavandar), contribution of, to 
V., 23, works of, 23; his views on 
Goddess Sri, 160-61, 163; his views on 
Visnu as paratattva, 152 {n 22 : 

Yoganas (astinga-yoga) 100, 104, 109, 112 

Yoga-rahasya, 23 
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Extracts from reviews: 
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The book by S.M. Srinivasa Chari fills the relative lack of good, 
authentic English books on Vaisnavism. . . . 
The book has an excellent glossary, an index, and a good 
bibliography. 
Swami SUNIRMALANANDA, 
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This is a scholarly work on the philosophical theology and 
religious discipline of Vaisnavism. Dr. Chari substantiates his 
claim that Vaisnavism is both philosophy and religion with 
reference to its Upanisadic base. 


K. Kunyunni Raja, 
The Adyar Library Bulletin, 1994 


Srinivasa Chari has done a good job, tracing the historical 
development of Vaisnavism right from the monotheism of 
Regveda. ... Precision and erudition mark Srinivasa Chari's 
exposition of the Absolute Brahman as the adorable God of 
religion, the nature of the individual soul, and the doctrine 
of cosmic matter. 
C.S. RAMAKRISHNAN, 
The Hindu, August, 1995 


Dr. Srinivasa Chari’s exposition of Vaisnavism is conditioned, 
admittedly, by the knowledge of the essentials imparted to 
him by his spiritual preceptor, the late Sri Gostipuram 
Sowmya Narayanacharya. 

The Book Review, December 1995 
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